
\j^mf

WORLD

WORLDWIDE

Urban Population Explosion
A population explosion has “completely outstripped” evan-

gelism in the world’s urban areas, according to missions

researcher David Barrett.

Seventeen of the world’s 25 largest cities will have pre-

dominantly non-Christian populations by the year 2000,

says Barrett, editor of World Christian Encyclopedia (Ox-

ford). Nearly all of those 17 cities are strongholds of Islam,

Hinduism, or other non-Christian religions.

Barrett’s recent study of urban areas, titled World-Class

Cities and World Evangelization, has been published by New
Hope, a division of the Southern Baptist Woman’s Mission-

ary Union. The study focuses on cities with more than 1

million people.

In 1950, Barrett says, only 7 of the world’s 25 largest

cities were predominantly non-Christian. Today, however,
the world’s urban areas are growing by more than 80,000

non-Christians per day, he says.

“Cities are the great phenomenon of the Third World and
the twentieth century,” he says. "The Third World is large-

ly non-Christian. Therefore, its cities are going to be largely

non-Christian.”

By the year 2000, three Islamic cities are expected to join

the world’s top 25: Karachi, Pakistan; Baghdad, Iraq; and
Dacca, Bangladesh. Four other Islamic cities already listed

among the top 25 will continue to mushroom, and two
Chinese and three Indian cities will remain on the list as

well.

To reach the world’s urban areas, Barrett suggests “me-
gaministries” geared to reach 100,000 to 1 million people
per day. He recommends using radio, television, films, and
Bible distribution. He says priority should be given to

evangelistic efforts where there is no existing Christian
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Who l)o^U‘ Say That He IsV

On the I niiiueness and I niversidity of Jesus ( Jirist

Carl E. Braaten

I. The Heritage of Exclusiveness
rw\
H he true identity of Jesus Christ has been mediated to us to-

M day in texts and traditions which unanimously confess that

he is the exclusive medium of eschatological salvation. Acts 4:12 is

the classical locus of this Christological exclusiveness: "And there

is salvation in no one else, for there is no other name under heaven

given among men by which we must be saved." Christian exclu-

siveness has found several ways of manifesting itself. Tradition-

ally, the Catholic type has focused on the church. "Outside the

church there is no salvation." The statement first appeared in one

of Cyprian's letters in the third century. It was reiterated in the pa-

pal bull Unam sanctam of Boniface VIII in 1302 . "We believe that

there is one holy catholic and apostolic church . . . outside of

which there is no salvation. . . . We declare that it is necessary for

salvation for every human creature to be subject to the Roman
Pontiff."* Traditionally, the Protestant type has felt uncomfortable

with the ecclesiocentric form of Roman Catholic exclusivism. It

has focused instead on faith, quoting passages like John 3 : 18 : "He

who believes in him is not condemned; he who does not believe is

condemned already, because he has not believed in the name of

the only Son of God." Also Romans 10 : 17 : "So faith comes from

what is heard, and what is heard comes by the preaching of

Christ."

The heritage of Christian exclusiveness runs deep into the

New Testament and dominates the tradition from earliest times to

the present. But from the beginning the very same tradition has

created loopholes to provide people outside the Christian circle

with the chance of salvation. Catholics of the most exclusive type

conceded that people outside the church can be saved through the

loopholes of "invincible ignorance" or "baptism by desire." Prot-

estants in the older line of dogmatics appealed to 1 Peter 3 : 19 ,

which states that Christ preached to the spirits in prison, as proof

that people who did not encounter Christ and believe in this life

would be given a "second chance" on the threshold of the future

life. Sometimes they also talked about the invisible church whose

limits are unknown, and thus presumably might also include some

of the "noble pagans." The judgment that reservations will be

taken in heaven only for Christians, that only those who accept

Christ by faith in this life or belong to his church, has seemed too

harsh to be taken in a strictly literal sense.

Currently, there are voices being raised against every sort of

Christian exclusivism, including all the loopholes that continue to

reinforce the underlying premise. The focus now takes the form of

the question whether there is full and equal salvation through the

non-Christian religions. The loopholes only provided an excep-

tional way of salvation. What is needed now is a full acknowledg-
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ment of the other major religions as valid ways of salvation. Wc

are living in one world with a plurality of cultures, religions, anc

ideologies. Either we acknowledge the legitimacy of this pluralism

or we threaten the possibility of living together in a peacefu'

world. We expect governments, corporations, and other agencies

to do their part to cooperate in establishing conditions which drive

toward the unity of the human world without diminishing the

plurality of its forms. Why should not the religions of the world

do their part? Christianity has begun to open up channels of dia-

logue with people of other religions. But many feel that the

exclusivistic premise that it brings to the dialogue clogs the chan-

nels and makes a real exchange impossible.

Professor John Hick of Birmingham, England 'has taken the

lead among Protestants in calling for a "Copernican revolution,"^

which aims to overturn the Christological dogma at the bottom of

all Christian exclusivism. It is not enough to broaden the way of

Christian salvation by speaking with Tillich of a "latent church

or with Rahner of "anonymous Christianity." Those are the con-

venient modern loopholes. He calls them "epicycles." So Hick goes

deeper and lays the ax at the Christological roots of exclusivism.

He says, "For understood literally the Son of God, God the Son,

God -incarnate language implies that God can be adequately

known and responded to only through Jesus; and the whole reli-

gious life of mankind, beyond the stream of Judaic-Christian faith

is thus by implication excluded as lying outside the sphere of sal-

vation."^ Pluralism is compatible with the unity of all humankind

if we acknowledge that the various streams of religion in the world

carry the same waters of salvation leading to eternal life with God.

God is at the center of the universe of faiths; Jesus is only one of

the many ways— the Christian way—that leads to God He is not

the one and only Son of God, Lord of the world, and Savior of hu-

mankind. Each religion has its own, and they do the job in their

own way. In this way John Hick has successfully rooted out the

last vestige of exclusivism.

On the Catholic side the left wing of Rahner's school has also

abandoned the Christian claim that Jesus Christ is "different,

"decisive," "unique," "normative," or "final," toppling the pillar

on which the traditional claims to exclusiveness lean. For surely it

makes no sense to argue that believing in Jesus Christ or belonging

to his church are essential for salvation, if he is ultimately only one

among many founders pointing the way to God. Paul Knitter has

made the clearest case I know among Catholics for a revision of

the traditional claim that Jesus Christ is the one and only Savior of

.

humankind, that he is the once-for-all revelation of God's es-

chatological salvation in store for the whole 'world. In "A Critique i

of Hans Kiing's On Being a Christian,"* Knitter like Hick lays his
^

ax at the roots not only of the Christological dogma but of the

apostolic kerygma as well. His motive is the same—to pave the

way for dialogue with other religions that won't be "hamstrung

by the exclusivist mindset. He writes, "Intellectually and psycho-

logically is it not possible to give oneself over wholly to the mean-

ing and message of Jesus and at the same time recognize the possi-

bility that other 'saviors' have carried out the same function fo^



other people?"* He answers "yes" and argues "that the claim for

Jesus' exclusive uniqueness does not form part of the central asser-

tions of Christian texts. The claim that salvation takes place in

Jesus only can be chalked up to "the historically conditioned world

view and thought-patterns of the time."® Knitter concludes that

there is no exclusive claim that belongs to the core of the Christian

message. I think he would agree with Hamack that the exclusive

element is not part of the kernel, but only the husk of the gospel.

Reading Hick and Knitter is an experience of dejd vu.

Far to the right of this antiexclusivist position we find a new

affirmation of the heritage of exclusiveness among the neo-evan-

gelicals who are conducting a vigorous campaign against every

form of universalism. The idea that there is salvation in the non-

Christian religions is denied point-blank. At Lausanne the evan-

gelicals declared dogmatically that "it is impossible to be a biblical

Christian and a universalist simultaneously."* They now teach as

dogmatic truth and as a criterion of being faithful to the gospel of

:
Jesus Christ that all those who die or who have died without con-

' scious faith in Jesus Christ are damned to eternal hell. If people

,
have never heard the gospel and have never had a chance to be-
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lieve, they are lost anyway. The logic of this positon is that chil-

dren who die in infancy are lost. The mentally retarded are lost.

All those who have never heard of Christ are lost. Nevertheless,

evangelicals cling to this view as the heart of the gospel and the in-

centive to mission.

I am convinced and I intend to argue that my friends to the

left who teach that there are many saviors to accommodate a plu-

ralistic world and my friends to the right who teach that only

those who share their faith will be saved in the end are both

wrong. They do not have the truth of the gospel on their side.

II. The Uniqueness of Jesus Christ

The texts and traditions that tell us about Jesus of Nazareth repre-

sent him as the expected Messiah of Israel, God's only Son, the

Lord of creation, and the Savior of all humanity. We have no non-

Christological picture of the historical Jesus. Every recollection of

his identity is penetrated by an identification that raises his sig-

nificance to the highest possible power. If one should wish to sub-

tract all the special titles of identification, one is not left with the

identity of Jesus who is really Jesus. One is, rather, left with the

question whether or not Jesus of Nazareth every existed or with an

empty assertion of his naked historicity. But what of his meaning?

What about his true identity?

When John the Baptist wondered about the true identity of

Jesus, he asked, "Are you he who is to come, or shall we look for

another?" (Mt. 11:3; Lk. 8:19.) The answer of the early church was

clear: Jesus is the One who was to come. He is the Messiah. Simi-

larly, when Jesus asked his disciples on the way to Caesarea Phi-

lippi, "Who do men say that I am?" Peter answered, "You are the

Christ, the Son of the living God" (Mk. 8:27; Mt. 16:16). The New
Testament abounds with titles that serve to identify the unique-

ness of Jesus. The historical Jesus most probably did not designate

his true identity in terms of such titles of honor as Christ, Son of

God, Lord, Savior, Logos, etc., but the early church did without

any shadow of doubt. These titles were conferred upon Jesus in

the light of faith in the risen presence of Jesus. These are titles

which in the same writings are bestowed upon God. Both God and

Jesus are spoken of as Savior.^® Both God and Jesus are spoken of

as Lord. Jesus is the Savior because he will save his people from

their sins. Jesus is the Lord because God has raised and exalted him
above all others. Jesus is the subject of names that are above all

other names because they are the names of God. They speak elo-

quently of the uniqueness of Jesus. New Testament theologians

argue, of course, whether these titles of honor go back to the his-

torical Jesus himself, or whether they have been written back into

the Gospel texts from the post-Easter situation of faith. In one

sense it doesn't matter which side is correct. For both must agree

that the Jesus of history is represented to us in texts and traditions

that describe his uniqueness. He is depicted not as a son of God,

but as the only begotten Son of God, not as a savior, but as the Sav-

ior, not as a lord, but as the Lord, etc. These designations of Jesus

as Lord and Savior identify him as the foundation of divine salva-

tion. They are not name-tags loosely attached to the personal re-

ality to which they refer. There is no nominalism intended in the

transference of high titles of honor to Jesus of Nazareth. If we strip

away the names which are above all the names that generally ap-

ply to other human beings, we have no way to speak of the mean-
ing of Jesus. We can speak of him in the symbols of the texts and
traditions, or we cannot speak of him at all, unless we fabricate our

own image of Jesus and arbitrarily call him what we will. Nothing
is more clear in the New Testament and the Christian tradition

than the uniqueness of Jesus in whose name alone there is salva-

tion, before whom every knee should bow and every tongue con-
fess that he is Lord to the glory of God the Father (Phil. 2:10-11).



One of the earliest symbols of Christianity was the fish. In

Greek the letters that spelled fish—IXTHUS—represented an an-

dent Christological confession: Jesus Christ Son of God Savior.

By what other names can Jesus be known? These are symbols that

participate in the reality to which they refer, to use Tillich's defini-

tion of a symbol. Christian faith has no knowledge or interest in

Jesus as Jesus, minus the names which symbolize his unique mean-
ing. These symbols have a prehistory in the religions of that time,

but when transferred to Jesus they crown him with a significance

that underscores his uniqueness. They do not mean that Jesus is

unique as every individual is unique. Although he is truly human,

these titles place him in a class by himself. He is the one and only

Christ, or he is not the Christ at all. He is the one and only Son of

God, or he is not God's Son at all. He is the one and only Savior or

he is no Savior at all. Tlie exclusive claim is not a footnote to the

gospel; it is the gospel itself. Not part of the husk, it is the kernel

itself. The answer of the gospel to John the Baptist's question,

"Are you the one who is to come?" is "Yes, and we shall not look

for another" (Mt. 11:3).

“The uniqueness of Jesus belongs to the

core of the Christian gospel. What is

unique about Jesus, however, is precisely

his universal meaning.
”

All the Christological titles of the texts and traditions of his-

toric biblical and catholic Christianity intend to lift up the unique-

ness of Jesus as the living Christ, the risen Lord, and the eschato-

logical Savior of the world. They alone can legitimate the role that

Jesus came to assume as the cultic center in primitive Christian

worship. Without these titles that acclaim the exclusive unique-

ness of Jesus, he loses the vehicles of interpretation by which he is

no mere dead hero of the past, buried in the ruins of his own time

and place, but the living presence of God in the flesh. These ti-

tles—and they alone— tell us what the earliest believers in Jesus

thought he was all about. They reveal the true identity of Jesus; at

the core of this revelation is the exclusive uniqueness of Jesus in

relation to God and his coming kingdom, in relation to the church,

and in relation to the entire world of history and nature.

If we do not use these Christological titles as our linguistic ac-

cess to the knowledge of Jesus' identity and meaning, then we
shall have to find some other way of speaking about him, unless

we are to remain silent. Who would we then say that he is, if he is

not the one whom the earliest tests and traditions identify as the

only true embodiment of God's word in history? Paul Knitter says

that even though we strip away the Christological titles that de-

clare the uniqueness of Jesus, he can still be vitally important to us

Christians. But so can Buddha, so can many things. When Wil-

liam Hamilton a decade ago was proclaiming the death of God, he

was still clinging to Jesus. When asked, "Why Jesus?" he an-

swered, "I have a hang-up on Jesus." Similarly, when the authors

of the M\/th of God Incarnate rejected the dogma of the incarnation

as an unacceptable myth, they acknowledged that although they

would have to abandon the ontological equation of Jesus with

God, they would still go on speaking of Jesus Christ "as if he were

God for us"’* and use language that John Hick calls the "hyper-

bole of the heart. But there is an old word for speaking of a

creature "as if he were God"— idolatry. One of the "Myth of God

Incarnate" theologians announces that Jesus will "always be the

unique focus of my perception of and response to God."’* But

why Jesus? Who is he?

What is the essence of the uniqueness of Jesus? It does not li<

in the fact that he was a historical individual who lived once upc

a time in Palestine. Every one of us is a unique individual in th

sense that none of us has a duplicate. 1 am the only one who live

inside my skin at this time and place. But the uniqueness of Jesu

is sui generis. He died as a unique historical individual at one tim

and place, under Pontius Pilate just ouside the gate, but he wa

raised to be the living presence of God in every new age and ever>

strange place. The issue of Jesus' uniqueness finally has to do witl

the resurrection. "God raised him to life again, setting him fre

from the pangs of death" (Acts 2:24).

When we confess the uniqueness of Jesus, we do not meat

merely that he was a concrete individual man, which he was. Wi

mean that he is the concrete embodiment of universal meaning

The true identity of Jesus was revealed to his disciples only afte

the resurrection, or at least only then could they begin to under

stand what he had been disclosing step by step along the way. 1'

we could turn back the reel of history to the days before Easter, i

we could only find some tapes or pictures of the man Jesus, if wf

could read the obituaries that appeared in the Galilean Gazette,

don't believe that we would gain a deeper insight into the true

identity of Jesus. The true identity of Jesus is something which ir

the last analysis "flesh and blood" cannot reveal to us. More his

torical information will not solve the riddle of Jesus' personal iden

tity. If a person looks into the abundant texts and traditions of the

Christian past and concludes that Jesus is not the one they say hf

is, that person may invent other names and labels to transfer to Je

sus, but in doing so the person is not adding to the fund of oui

knowledge about the historical Jesus, but only telling the work

where he or she personally stands in relation to him. For the Chris-

tological titles that the apostles applied to Jesus were not broadcast

on an objective screen of history. They were bom in the struggles

of following Jesus,” of preaching the kerygma of his cross and res

urrection, and taking the gospel to the Gentiles. A Christological

title is a dialectical statement that lives in the polar tension be-

tween subject and object. It says something about Jesus but also

about the person making the confession. No one can call Jesus

"Lord" except he has been grasped by the Holy Spirit (1 Cor. 12:3)

The statement is not a product of objectifying analysis. Peter's

confession, "You are the Christ, the Son of the living God," was an

ecstatic statement—a miracle of the mind (Tillich).

The true identity of Jesus can be acknowledged only by faith

in him as the risen Lord and the living Christ We do not expect

that anyone will confess the uniqueness of Jesus in the special

sense implied by the sum of the Christological titles by means of a

historiographical reconstruction of the historical Jesus. That Jesu?

is dead and buried and will always remain sealed in the tomb to

people who do not believe that he now lives freely beyond the

limits of his own earthly fate.

III. The Universality of Jesus Christ

The uniqueness of Jesus belongs to the core of the Christian gos-

pel. What is unique about Jesus, however, is precisely his universal

meaning. This particular and concrete man, Jesus of Nazareth, is

unique because of his universal significance. His uniqueness lies in

his universality. If Jesus is the Savior, he is the universal Savior. 1

cannot confine him to being my personal Savior, merely the focus

of my own experience of God.

We are back to the beginning. If Jesus is the unique and uni-

versal Savior, how can there be a dialogue with other religions?

Are not Christians bound to say that theirs is the only way of sal-

vation, that non-Christians will be saved either by being evange-

lized here and now or by some loophole or other? We seem to be

confronted with a dilemma. If Jesus is the unique and universal



5 Savior, there is no salvation in the non-Christian religions. If there

f is salvation in the non-Christian religions, then Jesus is not the

unique and universal Savior. Theology is facing this dilemma.

Christians should not be afraid of dialogue with other reli-

i gions. The religions are part of the universal context in which the

i. true identity of Jesus must find new expression. The Christological

titles did not descend upon Jesus all at once and ready-made.

^
There was a development in which new titles were discovered for

Jesus in the hermeneutical process of transmitting the traditional

texts within the horizon of new contexts. Every Christological title

had to be born again in history in the process of encountering the

story of Jesus in a new religious context. We do not yet fully know

how we shall confess Jesus in the future of the dialogue with other

religions. We shall continue to confess him in the language of our

familiar texts and traditions. But the universality of Jesus means

that he will live in the medium of symbols that may still seem

strange to us. Churches and theologians are calling us to a new

? dialogue with the vyorld religions. I do not have the benefit of per-

sonal involvement in any high-level, disciplined, and challenging

dialogue with representatives of other religions. What we say now

is part of our homework for a task that lies before us. Our

churches and theologians are generally not prepared for such a dia-

logue. 1 do not want the church of which 1 am a part to be repre-

sented by a theology that has already abandoned the heart of the

• Christian gospel. We cannot accept the rules of a dialogue that re-

quire us to remain silent about what lies at the core of our move-

1 ment. It is therefore very urgent that we know what we mean by

the uniqueness and universality of Jesus Christ.

We have spoken about the uniqueness of Jesus, guided by the

import of the major Christological titles applied to him after

Easter. But how shall we understand the universality of Jesus?

Christians believe in the universality of salvation in Jesus'

name. It is God's will that all people shall be saved and come to the

^ knowledge of the truth (2 Tim. 2:4). Evangelicals generally accept

universal salvation in this sense, as valid in principle for everyone.

I But they restrict salvation in the end to those who actually hear

; the gospel and put their faith in Christ.^® Under this restriction the

f rift that has been opened up in the world through sin will widen to

i an eternal chasm, splitting the one world of God's creation into

c two unreconcilable halves, only God's half will be much smaller

; than the devil's, in fact, only a remnant of the whole. There is not

much for the angels to sing about if the evangelicals get what they

{ expect—a heaven sparsely filled with only card-carrying Chris-

; tians.

Biblical universalism transcends the particularist eschatology

of the evangelicals. There are stern warnings in the New Testa-

ment threatening eternal perdition. There are reservations; there

are qualifications of the universal hope. But these are addressed

more to those inside with apparently the right credentials than

those outside. "This people honors me with their lips, but their

heart is far from me" (Mt. 15:8; Mk. 7:6). "It is not those who say

to me, 'Lord, Lord,' who will enter the kingdom of heaven" (Mt.

7:21). The New Testament warns of the spiritual danger of using

the right evangelical words and ecclesiastical doctrines as the basis

of trust and hope. There is spiritual danger in reducing the power

jnd future of the universal Christ to the pinhole size of the believ-

er's faith or the church's confession here and now.

New Testament universalism, however, is always a predicate

of the uniqueness of Jesus Christ, not a metaphysical attribute of

the world in process (as in the Origenistic doctrine of apokatastasis

Ion panton), or of a saving potential inherent in the world religions,

or of an existential possibility universally available to every person

in a moment of decision. The uniqueness Christians claim for Jesus

js World-Savior lies in the revelation of his eschatological identity

constituted by his resurrection victory over death as the "last ene-

my" of humankind. The uniqueness of Jesus is not a function of

our Christian blik. It belongs to him by virtue of his enthronement

as the Lord of the coming kingdom. A particularist eschatology can

“We cannot accept the rules of a dialogue

that require us to remain silent about what

lies at the core of our movement. ,lt is

therefore very urgent that we know what

we mean by the uniqueness and universal-

ity of Jesus Christ.
”

be constructed only by picking particular passages, and choosing

to ignore others. What about the universalist thrust in the Pauline

theology? "Just as all men die in Adam, so will all be brought to

life in Christ" (1 Cor. 15:22). "For in him [Christ] all the fullness of

God was pleased to dwell, and through him to reconcile to himself

all things, whether on earth or in heaven, making peace by the

blood of his cross" (Col. 1:19-20). "For he has made known to us in

all wisdom and insight the mystery of his will, according to his

purpose which he set forth in Christ as a plan for the fullness of

time, to unite all things in him, things in heaven and things in

earth" (Eph. 1:9-10). "That at the name of Jesus every knee should

bow, in heaven and on earth and under the earth, and every

tongue confess that Jesus Christ is Lord, to the glory of God the

Father" (Phil. 210-11). "When all things are subjected to him, then

the Son himself will also be subjected to him who put all things

under him, that God may be everything to every one" (1 Cor.

15:28). Here we have the core of the kind of eschatological

panentheism that has sparked the imagination of Wolfhart

Pannenberg and others. "And he is the expiation for our sins, and

not for ours only but also for the sins of the whole world" (1 John

2:2). V\'e cannot take time for an exegesis of these passages. But I

have piled verse upon verse to create a total impression of the uni-

versalizing tendencies in these passages.

The evangelicals ignore anything that smacks of a universal

eschatology, preferring instead to hold a monopoly for Christians

on the salvation which God in Christ has accomplished for the

world, converting their believing in Christ or their belonging to the

church into a meritorious thing that earns salvation and insures

against damnation.^' For a long time I was taught some version of

this self-centered and vindictive eschatology, but I cannot remem-

ber ever literally believing the Christ-diminishing implication that

in the end all the bad news piling up against the world would win

out against the good news that dawned for the world on the morn-

ing of Easter.

In the strength of the Christian belief in the uniqueness and

universality of Jesus Christ, it is imperative that Christians cheer-

fully enter into every arena of witness and dialogue with people of

other faiths. "For he who is not against us is on our side" (Lk.

9:50). But what shall we expect to find in a dialogue with other re-

ligions? We have encountered the view of Knitter and Hick that

there is salvation without Christ in the other religions, and there-

fore not only outside the church, not only apart from faith in

Christ, but also apart from Christ altogether. The coming of Christ

is not necessary for the salvation of humanity. They do not deny

that there is salvation in Christ for Christians, but they do aban-

don the hope of the world's salvation in Christ alone as a chauvin-

istic doctrine, and along with it, of course, the Christological

premise of the uniqueness and universality of Jesus which sup-

ports the hope.

The teaching that there is salvation in the other religions is

spreading in the churches. No doubt, Rahner's influence is the ma-

5



jor force on the Catholic side, and perhaps the process theologians

are the dominant school on the Protestant side, since they operate

with a purely respresentative view of salvation in Christ. Ac-

cording to this view salvation does not happen for the world on

account of Christ; it is only represented in a decisively clear way, al-

though 1 have failed to find anything decisive or clear in Process

Christology.

Christian theologians are debating the question whether or

not there is salvation in other religions, and taking sides on the is-

sue, without first making clear the model of salvation they have in

mind. If a prospector says, "There is gold in those hills," he must

know the difference between gold and the other metals. What is

the salvation that theologians expect to find or not to find in other

religions? Most of the debate so far has taken us nowhere, because

vastly different things are meant by salvation. If salvation is what-

“!f we are told there is salvation in the

other religions, there is no a priori reason

to deny it. It depends on what is meant by
salvation.

"

— - j

ever you call it, there is no reason for a Christian to deny that there

is salvation in other religions. We may speak of salvation on two

levels, phenomenologically and theologically. On a purely phe-

nomenological level, there are numerous models of salvation and

there are ways of delivering each of the models and making them

work. When the nomads needed a land for their salvation, they

were promised a land by their God, and they got it, and have suf-

fered ever since. When the slaves in Egypt needed deliverance

from oppression for their salvation, God called Moses to lead the

exodus out of Egypt. When the wandering people of God needed

food for their salvation from hunger, God supplied them with

daily manna from above. And the history of salvation went on,

creating different models for its expression, but always pointing

forward to new dimensions generated by the experience of funda-

mental lack. Land is needed, but it's not enough. Freedom is

needed, but it's not enough. Food is needed, but it's not enough.

If we are told there is salvation in the other religions, there is

no a priori reason to deny it. It depends on what is meant by salva-

tion. If salvation is the experience of illumination, then Buddha

can save. I say this cautiously, because I stand on this side of the

dialogue. If salvation is the experience of union with God, then

Hinduism can save. If salvation is being true to the ancestors, then

Shintoism can save. If salvation is revolution against the overlords

and equality for the people, then Maoism can save. If salvation is

liberation from poverty and oppression, then Marxism can save. If

salvation is psychological health, there is salvation not only out-

side the church but outside the religions as well. If salvation is

striving' for humanization, for development, for wholeness, for

justice, for peace, for freedom, for the whole earth, for what not,

there is salvation in the other religions, in the quasi-religions, and

in the secular ideologies. The reason Christians are confused and

have appeared so smug about salvation is that they imagined they

held a monopoly on salvation. Then when they have discovered

virtues and values that match or excel what they find among

Christians, they are prepared to accept the doctrine of salvation in

non-Christian religions, perhaps even to the point of surrendering

every version of the sola Christi. So we have moved from salvation

available exclusively in a Christian specialty store to a veritable

supermarket of salvation whose shelves are stacked with man-

made substitutes at inflationary prices, packaged for cosmetic ap-

peal and convenient consumption.

On a theological level salvation is not whatever you want tc

call it, the fulfillment of every need or the compensation for every

lack. I do not deny that we may also speak of salvation in this ex-

tended phenomenological sense, with the warning that it has gen-

erated much of the confusion in which our topic languishes. Salva-

tion in the Bible is a promise that God offers the world on the

horizon of our expectation of personal and universal death. The

gospel is the power of God unto salvation because it promises tc

break open the vicious cycle of death. Death is the power that

draws every living thing into its circle. Here I cannot enter into the

mystery of death. But if anyone denies the reality of death and its

power to insinuate itself as the eschaton of all life, threatening the

very conditions of the possibility of meaningful existence, I would

take a patient "wait and see" attitude. It is just a question of time

before death will punctuate everybody's personal story with its

own annihilating force. We cannot derive a final meaning for life

on this side of death. We can gain the partial salvation we are will-

ing to pay for, but none of these techniques of salvation can suc-

ceed in buying off death.

Salvation in the New Testament is what God has done to

death in the resurrection of Jesus. Salvation is what happens to

you and me and the whole world in spite of death, if the resurrec-

tion of Jesus means what the apostolic kerygma and the catholic

dogma have interpreted it to mean. The story of salvation is a

drama of death and resurrection, whatever other human personal

and social problems the word might trade on. The gospel is the an-

nouncement that in one man's history death is no longer the

eschaton, but was only the second to last thing. It has now become

past history. Death lies behind Jesus, qualifying him to lead the

procession from death unto new life. Since death is what separates

the person from God in the end, only that power which transcends

death can liberate the person for eternal life with God. This is the

meaning of salvation in the biblical Christian sense. It is eschato-

logical salvation, because the God who raised Jesus from the dead

has overcome death as the final eschaton of life. Our final salva-

tion lies in the eschatological future when our own death will he

put behind us. This does not mean that there is no salvation in the

present, no realized aspect of salvation. It means that the salvation

we enjoy now is like borrowing from the future, living now as^

though our future could already be practiced in the present, be-

cause of our union with the risen Christ through faith and hope

Theologians who speak of salvation in the non-Christian reli-

gions should tell us if it is the same salvation that God has prom-

:

ised the world by raising Jesus from the dead. The resurrection

gospel is the criterion of the meaning of salvation in the NewTes-

tament sense. When Christians enter into dialogue with persons of
j

other religions, they must do their utmost to communicate what|

they mean by the assertion that Jesus lives and explain how thiS^

gospel intersects the hopes and fears of every person whose fate is^

to anticipate death as the final eschaton. If the dialogue shows that
j

other religions are not much moved by the problem of death, that I

the problem of death is limited to a particular way of viewing the^

human predicament, we would have to say that the encountef^

with Christianity itself becomes the occasion for everyone to seCi^

that the problem of death arises out of the structure of existence^

itself. The gospel falls upon the human situation and illuminates^

the universal existential problem. This is the hypothesis that^

Christians bring into an interreligious dialogue. A Christology

is silent about the resurrection of Jesus from the dead is not

thy of the Christian name and should not be called Christology a|^

all. ^
The new challenge to Christology is to speak of the identity ofJ|

Jesus Christ in the context of the world religions and secular cu

ture. In the past, theology has dealt with the religions from afa^*

giving us a Christian interpretation of the non-Christian religiO^p



rom a ready-made theological point of view. In a sense this is all

,ve can do prior to the event of dialogue. But if we really believe

ifeat the uniqueness of Jesus lies in his universality, that his iden-

ity is always being mediated through the concrete events of his-

tory, then we should be open to exploring what the non-Christian

eligions can contribute to our understanding of the universal

dentity of Jesus Christ. The history of the religions once contrib-

ited all the Christological titles to the interpretation of the Jesus-

ivent. Some of them were rooted in the ancient Hebrew traditions,

others not, but all of them were transformed in the process of be-

ing assimilated into the traditions about Jesus. That process is still

joing on in the openness of world history, engendered by the uni-

versal missionary witness to Jesus as the Christ, the Lord and Sav-

ior of the world.

1 asked one of my African graduate students, "If you were to

appropriate a religious symbol of highest significance from the

framework of traditional African religious experience, what would

you call Jesus?"

His answer was "The ancestor."

1 responded, "In the past the missionary told you what you

should or should not say, repeating the texts and traditions of his

own religious context. But now you must decide for yourself

whether it is appropriate to call Jesus the ancestor, whether that

would be faithful to the biblical text and relevant to the African

context. I don't know." Then I muttered something about, "Before

Abraham was, 1 am," not really knowing what it might mean today.

The identity of Jesus cannot be limited to the particular con-

texts of our past. Christology is not static. New contexts have

made it possible for new meanings to blossom on old texts. They

relate to the concrete struggles of people for life, health, whole-

ness, fulfillment, salvation. In India Jesus is pictured by some as

the Avatar. To us this means practically nothing, but in India pos-

sibly a great deal. In many parts of the Third World, Jesus is the

liberator. Liberation has become the focal image of a whole new

Christology. To us it may also mean something, but not exactly

the same as to people suffering the conditions of poverty, exploi-

tation, and oppression. In the patristic era Jesus was called the

Logos, and that carried a metaphysical meaning quite different

from the same word in the Gospel of John. In Nazi German, Mar-

tirr Niemoller preached about Jesus as the true Fuhrer. In the con-

ftext of Western atheism and the trend to depersonalization in

ftechnological society, Dorothy Sdlle has animated the theme of Je-

tsus as the "representative." Similar titles, such as "advocate,"

^'delegate," and "deputy," have been used to speak of the meaning

lof Jesus for modern people, and perhaps soon, if not already,

Isomeone in the Far East will suggest "chairman." Every culture has

Ito ask of Jesus in its own way, "Are you the One who is to come,

lor do we look for another?" Every people will have to answer,

^"Who do you say that 1 am?" in a language they can understand.

lUie crucifix of Jesus as a tortured Peruvian Indian on the cover of

|Gustavo Gutierrez's book Theology of Liberation could not have

I been sculpted in another part of the world.

I The point we have been making is that the exclusive unique-

fness of Jesus, mediated by the texts and traditions that announce

his resurrection as the living Lord, drives us to discover his univer-

sal significance, not in another world after this one, but in the real

contexts of ongoing history. His true identity is still being dis-

closed in the encounter of the gospel with the world religions. It is

not a case of the gospel meeting the world religions down a one-

way street, laying on them the traditional symbols of Christology

and receiving nothing back. The dialogue will be a two-way street,

in which the condition of openness to the other religions will be

motivated by a knowledge that they also somehow speak of Jesus

Christ. The Old Testament is the paradigm case of how one reli-

gion of another time and place can speak of Jesus Christ in a pro-
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leptic way. If the apostles and the church fathers could find antici-

pations of Christ in the Old Testament, we have a right to expect a

similar thing in the texts and traditions of other religions. For God
has not left himself without a witness in these religions.

We have steered a course between the Scylla of evangelical-

ism without the universality of Jesus Christ and the Charybdis of

universalism without the uniqueness of Jesus Christ. But ours is

not essentially a middle position combining elements at random
from the right and the left. Rather, the right and the left are splin-

ters of a holistic vision of the eschatological Christ wTiose unique-

ness lies in his concrete universality.^^ This universality is being

worked out in the world mission of the church. The ultimate hori-

zon of this historically mediated universality is hope for an eternal

restitution of all things in God. We have a universal hope in

Christ, not a universal gnosis. It is a hope that engenders the ac-

tions of witness and mission in history, not a knowledge that pre-

tends to know the final outcome of things in advance. It is a hope

that the Lord of the church will also finally rule as the Lord of the

world, inclusive of all its religions.^* Meanwhile, we can witness

and work as though God is at work behind the backs of the plural-

ity of world religions, pushing them forward into a final unity that

has become proleptically incarnate for all in Jesus Christ. There are

not two ways of salvation.^® There is one salvation, one way of

salvation, one Savior of the world, and that is the eschatological

salvation valid for all through the one who came that all might

find life, who died that the world might be reconciled, who was

raised that hope might live for the victory of God and the restitu-

tion of all things in him.
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The Legacy of Hendrik Kraeiner
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Libertus A. Hoedemaker

H endrik Kraemer was a pioneer with a vision, and for that

he will be remembered, rather than for his role as a

scholar. To be sure, he was a scholar, too, a man of great learning

in the fields of Eastern languages, Islam, and history of religions

(he held the chair of Comparative Religion at Leiden University

from 1937 to 1947). But his legacy is the legacy of a missionary,

and of a missionary theologian whose awareness of the problem-

atic of the present and future of Christian missions was sharper

than that of many of his contemporaries. Not a missiologist, per-

haps, in the technical sense of the word, yet one who put his

stamp on twentieth-century missiology by the force of his in-

volvement and his personality. It is easier to undergo the influence

of such a man than to analyze his thought and his relation to other

thinkers.

Kraemer was born in 1888. He lost his father when he was six

years old and his mother when he was twelve. In these years—that

is, before he entered a Protestant orphanage with rather rigid con-

ceptions and methods—he lived in an environment of socialist-

anarchist influences. In the orphanage, in spite of its regime, he

found his way to a personal conversion to Christ through indepen-

dent Bible study. At sixteen he decided to become a missionary,

and this remained the dominant passion of his life, even when the

Dutch Bible Society enabled him to acquire a doctor's degree in

Eastern Languages and Religions. It was in the service of this Soci-

ety that he first went to the Netherlands Indies (Indonesia), on a

formula that he himself had designed: someone needed to go as a

translations consultant for the work on the Javanese Bible who
would have the additional task of studying the newer currents

among Javanese intellectuals and among the Muslims. Kraemer's

acute awareness of the need for such work had developed during

World War I, when he learned to see the profound crisis of Euro-

pean culture and the changes that were to be expected in

East-West relations.

Kraemer married Hyke van Gameren in 1919, a woman he had

met in the Student Christian Movement as his opponent in a de-

bate on the necessity of Christian witness. Two daughters and two
sons were bom in this marriage; one of the sons died in 1931 at the

age of seven.

Kraemer's health was always precarious. Insomnia, probably

caused by conflicting tendencies in his personality, was the basic

problem, and it was never solved, not even by the famous Swiss

psychiatrist Maeder. In Kraemer's active life, periods of depression

alternated vyith periods of vigorous activity.

Kraemer worked in the Netherlands Indies from 1922 to 1937.

After ten years as Professor of Comparative Religion at the Uni-

versity of Leiden in the Netherlands—a period during which he
was very active in Dutch church life, to the point of being a hos-

tage for some time under the German occupation—he became the

first director of the Ecumenical Institute in Bossey near Geneva.
After his retirement he was guest-lecturer at Union Theological

Libertus A. Hoedemaker, Lecturer in Missions and Ecumenics at the State Uni-
versity of Groningen in the Netherlands, taught in Indonesia (Jakarta Theological

Seminary), 1967-71 .

Seminary in New York for a year (1956-1957). He died in 1965.

Those who are somewhat knowledgeable in the recent history

of missions and missiology will undoubtedly connect Kraemer's

name to his widely known work The Christian Message in a Non-

Christian World (1938)—the book that became the focal point for

the discussion on the relation of Christianity to other religions at

the Tambaram conference of the International Missionary Council,

and remained so for a long time afterward. Many interpreters still

struggle with it because, here again, it is easier to undergo its influ-

ence than to determine its exact place among other contributions

to the debate. A sketch of Kraemer's legacy should, therefore, at

least include an attempt to deal with this book. But it should be

more than that. In fact, it is the thesis of this article that Kraemer's

position, even in his contribution to the international debate on

missions and the theology of religions, can only be understood

against the background of his basic concerns, both during his work

in Asia and during his work in the Netherlands, and against the

background of the major emphases in his other books. Asia and

Europe: he saw them involved in what was basically one crisis, and

in need of one thing: cells of conscious Christians who could find

new forms for the ever transcending Christian message in the hu-

man cultural struggle. In Asia he insisted on the development

"from mission to church," in the Netherlands on the development

"from church to mission," but in both situations he saw one basic

need for church-with-mission, for a missionary church, which can

be a signpost and a source of inspiration in the confusion of collid-

ing peoples, cultures, and religions.

Involvement in Asia

Kraemer went to the Netherlands Indies with the special commis-

sion to study the new currents in Javanese spiritual life, in Islam,

and in the incipient nationalist movement. His work made mis-

sionaries and indigenous Christians aware of the importance of

these new currents. Kraemer became an adviser to missionary

agencies and traveled widely to investigate the problems of the in-

dependence of the indigenous church.^ His growing conviction

was that only an indigenous Christian community, conscious of its

independence and responsibility, could become a partner in the

necessary dialogue with Islam and other ideological currents, and

that a prolonged period of "education" by missionaries was not

necessarily an adequate means to this end. An encounter of Chris-

tianity with other systems of life and thought presupposes an in-

dependent confessing church, Kraemer felt; gradually, therefore,

the indigenization of the church became the major focus of his

work.

In his report on the situation in East Java, to give only one ex-

ample, Kraemer criticizes in the history of missions there both the

trend of excessive Europeanization and the opposite trend of ex-

cessive Javanization: both trends keep the Christians isolated from

what actually happens in their world. The most serious obstacle on

the way to independence, however, is the deeply rooted sense of

dependence among the Javanese, and the consequent lack of pro-

phetic consciousness and church awareness.^ Missionaries have

not always worked on the level of these deep roots, and therefore

they have not really managed to stimulate the desire for indepen-



dence. A church will never be ripe for independence as long as its

independence qualities are not consciously practiced. Only when
this happens can the real confrontation between the gospel and

Asian culture take place, because only then does the gospel have

the opportunity to challenge the deepest spiritual attitudes of peo-

ple, which, if left unchallenged, keep working toward maintaining

the status quo of dependence. In his report on West Java, Kraemer

writes; “Christianity must be rooted in the soul of the Soudanese,

it must learn to express itself in Soudanese terms and forms, but it

must also conquer the ancient view of the world and of life and

transform it into spiritual life of an essentially different, Christian

nature, instead of being submerged by or amalgamated vvith the

old notions, as has been the case with Islam.

Here is Kraemer's program for mission and dialogue in a nut-

shell Its main points are, that church consciousness is far more es-

sential than church organization, and that
“
rootedness in the soul"

is the only adequate starting point for a dialogical position in any

culture. The problem of syncretism, therefore, is, in Kraemer's di-

agnosis, a problem for the indigenous church rather than for mis-

sions, and it is a problem that can only be dealt with on the level

of practical prophetic Christian life, not on the level of dogmatics /*

This is of course a burden for the indigenous church, but it is at

the same time its great opportunity; for the end of the colonial era

also signals the end of an unnatural position of Christianity in its

surrounding world, which means that the church can finally show

its real face and take its place in the crisis that involves both East

and West. The analysis of the nature of this crisis remained an im-

portant part of Kraemer's program. In his last major work® he in-

sists on the necessity to take it seriously and to refuse to take an

easy way out in an attitude of relativism. When the objective force

of secularization joins hands with the subjective force of religious

desire, says Kraemer, the church is challenged in a radical way

—

and this situation and this challenge should be reflected in "indig-

enous theology," rather than testimonies about personal pilgrim-

ages from non-Christian religious life to life in Christ.®

Involvement in the Netherlands

When World War II broke out, the Netherlands Reformed Church

had for some time been involved in serious efforts to arrive at an

authentic presbyterian church-structure, suitable to replace the

bureaucratic form of organization imposed on it in the beginning

of the nineteenth century. Several committees had started to work

on patterns and models to overcome the situation of stalemate that

existed among liberal, orthodox, confessional and nonconfessional

organizations within the church, and to return to a church organi-

zation based on confession, in which a synod would have some

authority to speak. Several attempts failed, but then the years of

the German occupation opened up new possibilities and deepened

the consciousness of the need for radical change among many peo-

ple. At this point Kraemer entered the scene. In a committee for

church consultation, established in 1940, he became the soul and

the driving force of one of its working groups called "the building

up of the congregation." Nowhere does Kraemer's emotional in-

volvement in the life and mission of the church, in its authentic

"indigenization," shine through as clearly as it does in his numer-

ous activities, reports, articles, and speeches of the period between

1940 and 1947. The emphases of his student days on the necessity

of a clear witness in the midst of crisis—between Pietism and rela-

tivism—return in full force here, matured by the Asian experience.

The church needs to be awakened by a renewed consciousness of

the source from which it lives; it must undergo the radical judg-

ment and renewal of the revelation of the living God before it can

deal with problems of confession and organization. There is a basic

Christian faith-attitude, which precedes all theology and all con-

fessional formulation, and it is on the basis of this attitude—an at-

titude of fear and trembling and longing for purification—that

"strong and conscious Christians" should be brought together who
can make all the "frozen assets" of the church come alive again.

Kraemer advocates strong leadership for the church, a leader-

ship able to overcome the basic illness from which ail problems of

confession and organization spring; the blindness for the tremen-

dous possibilities of living biblical witness in the midst of crisis.

The church should again become the militia Christi, which learns to

stand in the dimension of the apostolate. For the church exists in

and for the sick world. "Mission" simply means "to have a healthy f

vigorous heart-beat of the church so that the life-blood of the rev-
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elation of God's will can be pumped through the body of the^

world.

Theological Emphases

Our sketch so far has made clear that both the immediate prob-

lems of "missions" and the problem of the encounter between

Christianity and other systems of life and thought are, for

Kraemer, encompassed by a larger and deeper problem; the prob-

lem of the need of a world-in-crisis for clear and authentic forms

of biblical witness, and for an awakening to God's will that is not

self-defensive but creative and open to many new possibilities.

This is the main line in all Kraemer's books. One cannot talk about

"missions" and "religions" before the particular historical frame-

work in which we live has clearly come into focus; Western secu-

larization is uprooting the religious culture of the East, and the re-

sulting defensiveness on both sides
—

"East" and "West" each

having its own specific cultural design—has an atrophying influ-

ence on the religious life of humankind anywhere. Problems of na-

tionalism and colonialism, of new ideologies and of racial tensions,

are only the symptoms that guide us to the deeper layers of what

is happening. For the church, the confrontation with this crisis

must coincide with the ever new confrontation with its own na-

ture and destiny; the revelation of the will of God for human life.

It is mission, therefore, that will give new life to the church.

How does Kraemer speak about this "mission"? In early arti-

cles (1916 and 1921) he speaks of mission as pouring out the divine

life that Christ has called forth in us, penetrating into the deepest

and the best of human spirituality, and in so doing arriving at the

deepest truth of the gospel, which always includes its contradic-

tions, its over-againstness to human life. Kraemer sticks to this ba-

sic approach in all his work, although his formulations undergo

some change under the influence of men like Brunner and Barth.

In the basic approach we can establish a link between Kraemer and

the so-called Dutch "ethical theology";® a mediating type of theol-
'

ogy (between liberalism and fundamentalism), which sought to



combine an emphasis on the existential nature of truth and on the

value of the human personality with an emphasis on the need for

confrontation with the objective givenness of God's revelation in

Christ. The human person is molded, as it were, in its own struggle

with God, in its particular religious and cultural setting, but this

struggle reaches its goal and arrives at truth only when it is con-

fronted and directed by the challenging revelatory act of God in

Jesus Christ. On this line of thinking, "mission" comes to mean:

the creation of autonomous persons through the powers of re-

newal inherent in Christianity.’ The tension between the two sides

of "ethical theology," the subjective and the objective, never left

Kraemer, although increasingly he placed full weight on the neces-

sity to speak objectively about God's dealings with humankind,

which are discontinuous with all natural religious longings, rather

than subjectively about human struggle and pilgrimage. This has

led several interpreters to establish a certain link between Kraemer

and Barth; and this again has tended to obscure the fact that

Kraemer basically never departed from his original pattern of

thinking about missions. For all his "Barthian" terminology,

Kraemer—unlike Barth—kept thinking within the general frame-

work of the divine-human encounter, the encounter of the chal-

lenging and overpowering will of God-in-Christ and the will of

the religious or irreligious person who struggles to make sense out

of life. The term "biblical realism," which dominates so much of

The Christian Message, must be understood against this back-

ground. "Biblical realism" is the life in which God is allowed to be

God and in which the human being forgets self in order to find self

again in the light of revelation; it is a life, therefore, which tran-

scends, contradicts, and appeals to all forms in which human be-

ings seek to apprehend and shape reality.*® This is why, for

Kraemer, the only real point of contact between the gospel and the

human life is the missionary presence, from which many new
points of contact between God's revelation and human culture can

develop.

Kraemer's emphasis on objectivity and discontinuity remains,

therefore, within the limits of the "ethical" approach and does not

solve its basic ambiguity. This means also, that the tension be-

tween Christ-centrism, on the one hand, and appreciation of the

significance of human cultural-religious life, on the other, is not

solved in a systematically satisfying way, either.

Obviously related to the theological emphasis we have de-

scribed is the specific way in which Kraemer speaks about the

church. Here he shows himself to be indebted to the tradition of

Pietism, revivalism, and perhaps also Methodism. Resisting a con-

cept of truth that is intellectualistic (and therefore leads either to

absolutism or to syncretism, both of which are dead-ends in the

present crisis), he stresses "will" and "obedience." In Kraemer's

thought the church almost becomes a militant order, a corporation

of conscious Christians. A certain voluntaristic and deontological

one-sidedness has been criticized by several of his contemporaries

in Dutch theology, who took Kraemer to task for his supposed ne-

glect of ontological elements in the revelation, of the work of the

Holy Spirit in the church, and of the value of rational theological

reflection. Kraemer always countered his critics by insisting on the

importance of living confrontation with God's will as the precon-

dition and presupposition of any theology and any constructive

reflection on the church.

Christianity and Other Religions

The preceding descriptions of Kraemer's involvement and thought

should enable us to assess his place in the discussions on the theol-

ogy of religions, for which the Tambaram conference provided the

setting. In the book that Kraemer wrote for the preparation of this

conference. The Christian Message in a Non-Christian World, there

are actually two lines of argument. On the first line, Kraemer dis-

tinguishes "radically" between "biblical realism" and the basic hu-

man "religious approach," which seeks to order reality according

to the drive of religious self-expression. On the second line, he sets

the great non-Christian systems of life and thought—except, in a

certain sense, Islam and Judaism—off against the world of biblical

realism, the former being outgrowths of the "religious approach."

Empirical Christianity, though permanently in need of the same

criticism and judgment as all other religions (the first line) is, by

virtue of the fact that it "has stood and stands under continuous

and direct influence and judgment of the revelation in Christ . . in

a different position from the other religions,"** and thus has, in a

sense, a head-start in the dialogue.

The entanglement of these two lines of argument presents

certain difficulties. It might perhaps be possible to clarify

Kraemer's intentions by a further analysis of the relations between

theology (missiology) and comparative religion in the Dutch "ethi-

cal" tradition.*^ Yet even without such an analysis we should be

able to understand Kraemer's position on the basis of our sketch of

his background and major concerns. Kraemer rejects all ap-

proaches—whether they speak of fulfillment, continuity, or even

of a radical break—which see the encounter between religions as

an affair taking place within the realm of human religious self-

expression, because these approaches preclude or at least restrict

the possibility of a radical critical relation between God's will and

human life. And he also rejects the Barthian approach, which

makes the distinction between revelation and religion the funda-

mental cornerstone of all theological reflection to the extent that

—

according to Kraemer—it precludes or at least restricts the possi-

bility of speaking about the human struggle with God. It is his

"ethical" background, systematically unsatisfying though it may

be, which provides Kraemer with a mediating position, and it is

the acute awareness of the intercultural and interreligious crisis

which compels him to stick to it.

Kraemer's position was not always sufficiently appreciated

and understood in the Tambaram debate. Generally speaking, the

emphasis in the debate had shifted since the Jerusalem conference

of 1928. In Jerusalem the values of the various religious systerns,

especially in comparison with secularism, formed the focus of the

discussion; in Tambaram the main question concerned the revela-

tory activity of God in non-Christian systems in view of the

church's obligation to proclaim the gospel. A great variety of posi-

tions had been developed, centering around key words such as ful-

fillment, continuity, uniqueness, universality , discontinuity—key words

that could be connected with one another in various mutually ex-

clusive; ways. Especially challenging for Kraemer were the views of

W. E. Hocking on the necessity for each religion to reconceive its

fundamentals in the light of the interreligious encounter. In the

context of this debate, Kraemer's emphasis on discontinuity was

understood by some to be a "Barthian" insistence on the absolute-

ness of Christianity, which precluded the possibility of a new cre-

ation of the unique Christ, for instance, in Hinduism (Chenchiah).

And critics like A. G. Hogg still wanted to allow for the possibility

of faith as genuine God-relatedness even in the context of other

faiths.’^ Over against these criticisms, Kraemer stressed that one

could simply not start on the basis of faith or religion without at

least taking into account the unique character of God's revelation

in Christ. For Kraemer, the basic choice is; Does one reason about

the pilgrimage of the human soul, or about the acts of God? On

the basis of a clear choice for the latter alternative, it remains quite

possible to speak about fulfillment and continuity. But in that case

the basic direction of reasoning is not from human religious reality

toward Christ, but from biblical realism toward human reality.

There is always a formal continuity between religious systems and

values; there is real and true continuity only inasfar as it makes
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room for the most fundamental discontinuity between God and

humankind, which is part and parcel of his revelation in Christ. As

long as one does not lose sight of the unique nature and content of

this revelation, the concepts of uniqueness and universality, or

even of discontinuity and continuity, need not be mutually

exclusive.'^

Concluding Remarks

The major concern in Kraemer's work is not the relation between

Christianity and other religions, although he expressed himself on

this issue and became widely known for it. The central questions

that form part of his legacy are; How can we deal theologically

with the deep crisis that is the result of the meeting between East

and West and in which (Western) secularism and (Eastern) religi-

osity together raise unprecedented and complicated questions for

humankind? and: How can we arrive at authentic living forms of

witness that provide for new contacts between the judging and re-

deeming acts of God, on the one hand, and human reality on the

other? How can the church become "what it is in Christ"? It is

striking that a book like Religion and the Christian Faith (1956) actu-

ally stands alone among Kraemer's works in that it focuses exclu-

sively on the problem of religions, faith, and Christianity. In all his

other works, the necessity of the coming dialogue fascinates

Kraemer from beginning to end, even though "dialogue" is not his

theological principle, as it is, for instance, for Kenneth Cragg. In

view of the coming dialogue, his concern is the "incarnation" of

the fundamental God-human discontinuity in the greatest possible

openness to the struggles of humankind and the widest possible

communication.

In discussing Kraemer's postwar publications, C. F. Hal-

lencreutz notices certain changes or shifts of emphasis: Kraemer

focuses more on discontinuity in its existential meaning, and si-

multaneously becomes more interested in communication than in

controversy.'® When one reviews Kraemer's work as a whole,

however, it appears to be unnecessary or even an exaggeration to

speak of significant changes. Rather, Kraemer's later works enable

us to see more clearly what had been his concern all along: the

confrontation of humanity with the will of God. In hindsight, one

might even venture the thesis that it was the theology-of-religions

debate—into which Kraemer was drawn in 1938—that sidetracked

him, or at least made him express himself in categories that did not
really fit what he had to say.

It is not impossible that more light can be shed on this whole
issue by an analysis of Kraemer's position and the reception of his

work in the newer developments of the dialogue debate, in which
the need to reflect on the place of religions in the broader "econ-
omy of salvation" is stressed much more than in Kraemer's works.
The Indian theologians P. D. Devanandan and M. M. Thomas
combine this latter concern with an explicit indebtedness to

Kraemer; a combination that is highly fascinating. Whereas, as we
have seen, there are some Indian theologians who reject or misun-
derstand Kraemer's intentions and over against whom Kraemer
keeps defending his major concern, the thought of men like

Devanandan and Thomas—even though it intrqduces "un-
Kraemerian" theological principles—represents an effort to build

on his foundation and to establish closer contact between his con-

cern and the reality of interreligious dialogue. Viewed from this

angle, the emphases of Kraemer's The Christian Message are

thrown into relief even more sharply. To be sure, M. M. Thomas
has a basic criticism of Kraemer's theology: Kraemer's need to sys-

tematize the non-Christian religious life and to reduce it to basic

religious attitudes prevents him from, discriminating further what
is human and inhuman in the resurgence of the non-Christian reli-

gions; Kraemer is stronger in questions of the "ultimate" than of

the "penultimate."'® There is, however, a very clear link: the fun-

damental dialogue between God and humankind must be kept

alive by a church that is conscious of its missionary nature and

constantly seeks to relate God's "discontinuous" will to the dy-

namics of crisis and development in the surrounding human
world. In this respect, Kraemer's emphasis on the "missionary as

the point of contact" connects his thought very fruitfully to later

developments in the theology of religions and of dialogue. It is the

central element of his legacy. With the aid of this element, we can

learn to see the relation between Christianity and other religions as

an aspect of the church-world relation, in the framework of an in-

tercultural crisis that makes dialogue necessary and possible; and

we can learn to understand "mission" once again as the coming to

life of God's judging and redeeming word in a religiously pluralis-

tic and secular world. This judging and redeeming word simulta-

neously liberates men and women from the need to ding defen-

sively to any particular cultural or religious system.
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1. The most important reports of that period have been collected and

published in From Missionfield to Independent Church (London: SCM
Press, 1958).

2. Ibid., pp. 86 - 87.

3. Ibid., p. 130.

4. “Syncretism as a Religious and a Missionary Problem," International

Review of Missions 43 (1954): 253-73.

5. World Cultures and World Religions, The Coming Dialogue (London:

Lutterworth Press, 1960)

6. A criticism with regard to some Indian theologians, voiced in an essay

on the "theological problematic of the young churches" (1948 or 1949),

published in Dutch in a posthumous collection, Uit de Nalatenschap van

Hendrik Kraemer (Kampen: Kok, 1970).

7. All Kraemer's publications on the themes discussed here are, obvi-

ously, in Dutch. However, many of the emphases recorded here may
be found also in his A Theology of the Laity (London: Lutterworth Press,

1958).

8. In his dissertation on Kraemer, Carl F. Hallencreutz analyzes this back-

ground, without, however, specifying how this background determines

the problematic of Kraemer's position in the debate on religions. See

Kraemer Towards Tambaram (Uppsala: Gleerup, 1966), chap. 3.

Kraemer's indebtedness to P. D. Chantepie de la Saussaye (1848-1920),

who held professorships in Comparative Religion and in Christian Eth-

ics successively, becomes especially clear.

9.

Chantepie de la Saussaye used this emphasis in connection with his

study of non-Christian religions. He advocated empathetic analysis

with the yardstick of the "free human person." Another teacher who
influenced Kraemer on this issue, however, is Brede Kristensen, who

insisted on the "objective relative absoluteness" of each religious sys-

tem. See Hallencreutz, Kraemer, chap. 4.

10.

It would be worthwhile to explore the affinities and the contradictions

between Kraemer's "biblical realism" and the early Tillich's "beliefful

realism," which means an attitude of apprehending reality "under the

aspect of the Eternal." Kraemer's term, which he, incidentally, no

longer uses in his later works, does not represent an effort to bypass re-

flection on the content of revelation by means of wholly subjective

categories, as Sharpe seems to think (Eric J. Sharpe, Faith Meets Faith,

London: SCM Press, 1977, pp. 92-98); it is, rather, the expression of

the unique content of Christian revelation in the terms of life, chal-

lenge, conversion, and obedience.
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11. The Christian Message in a Non-Christian World (London: Edinburgh

House Press, 1938), p. 145.

12. See Hallencreutz, Kraemer, chap. 4, and above, n. 9. Kraemer felt that

an approach of sympathetic understanding on the basis of one's own
explicit believing position was the most adequate one. He speaks of

comparative religion as "our intelligent and much appreciated infor-

mant" (in The Authority of the Faith, Tambaram Series, vol. 1,

Oxford-London; Oxford Univ. Press, 1939, p. 11), and elsewhere of a

"theological science of religions" (Religion and the Christian Faith, Lon-

don: Lutterworth Press, 1956, chap. 20).

13. See for these points The Authority of the Faith and Religion and the

Christian Faith.

14. It should be noted that in the writings mentioned in n. 13, Kraemei

fact drops the concepts "continuity" and "discontinuity" as not v

helpful.

15. C. F. Hallencreutz, New Approaches to Men of Other Faiths (Gene

World Council of Churches, 1970), chap. 6. Hallencreutz thinks esj

cially of Religion and the Christian Faith (London; Lutterworth Prc

1956), and of The Communication of the Christian Faith (Philadelpf

Westminster Press, 1956).

16. For the relation between Thomas and Kraemer now, see M
Thomas, Some Theological Dialogues (Madras: Christian Literature So

ety, 1977), pp. 22-33.
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Precarious Milestones to Edinburjjh 1980

Ralph D. Winter

T he year 1980, gateway to the year 2000, is a year of many

important meetings. One of the least well known is the

World Consultation on Frontier Missions (October 27-November

1, Edinburgh, Scotland), a meeting representing mission agency

structures.

It is mildly amazing that so many people should be surprised

by the present mounting flurry of preparation for this meeting that

was suggested in 1972, seconded in 1973, and formally defined and

proposed in 1974. It is the nature of this surprise that will focus

this brief preview of a meeting that almost wasn't.

A Southern Baptist missionary, Luther Copeland (temporarily

detained in the United States as a missions professor), as the out-

going President of the (U.S.) Association of Professors of Mission

(APM) in June of 1972 made the original proposal as a part of his

presidential address. This was out of the blue. But winds were stir-

ring.

R. Pierce Beaver, surely one of the world's greatest historical

missiologists, provided the organizing wisdom for a Consultation

on Frontier Peoples in December of the same year. This could have

underscored the value and feasibility of the Copeland proposal,

pulling together as it did representatives of ninety United States

missions of all stripes, and creating a solid book. The Gospel and

Frontier Peoples. But it may have influenced the writer of this re-

view more than anyone else.

Ralph D. Winter, General Director of the United States Center for World Mis-
sion in Pasadena, California, is a former president of the American Society of

Missiology. He served as a Presbyterian missionary in Guatemala from 1956 to

1966.

In June of 1973, at the following meeting of the APM, th

writer made a small presentation in effect "seconding" the Cope

land proposal. There was still little noticeable response.

In June 1974, however, when the Association of Professors o

Mission met at Wheaton, virtually everyone present participatec

in the Copeland-led discussion, which developed a statement ol

Call for the meeting:

It is suggested that a World Missionary Conference be convened in

1980 to confront contemporary issues in Christian world missions

The conference should be constituted by persons committed to

cross-cultural missions, broadly representative of the missionary

agencies of the various Christian traditions on a world basis.

A few days later at the International Congress on World Evange-

lization meeting at Lausanne, a group of about forty gathered in a

side meeting to discuss the now public Call.

It is interesting that not only did Copeland make the original

suggestion but he was the one presiding when the 1974 Call was

formulated. Whatever he had thought the conference would fi-

nally be when he first suggested the idea would therefore seem to

be superseded by the consensus of the 1974 group that formulated

and, along with Copeland, signed the Call. Yet is is still a matter of

historical record that Copeland himself, writing in the International

Review of Mission in late 1973 had commented further on his 1972

proposal. In this article he interpreted the writer's "seconding" of

his proposal in the summer of that same year as assuming that the

1980 meeting would be "composed of representatives of para-ec-

,

clesial missionary agencies," while by contrast he felt that "some

combination of ecclesial, para-ecclesial, and conciliar structures

may be necessary to achieve adequate inclusiveness."
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Dear Friends,

May 1 present another collection of readers' responses to Dr Donald McGavran's

article "A Giant Step In Christian Mission" (August Issue 1985)1 I am grateful for
all your Input, now numbering ninety-eight. It was a joy receiving them and learn-
ing from them. On the other hand, I am also getting a little "Itchy". For like
Dr McGavran, I too am an advocate, and enjoy being one. Being an even-handed com-
piler of other people's opinion, for I think I have tried very hard to be even-
handed, Is not exactly my most preferred role In life. © But first things first.

"A most representative and up-front discussion on mission understanding and
strategy" Is what we aim for. I believe, thanks to the many of you, we are getting
It.

Christmas Is coming. "The Word became a human being and lived among us. We saw
his glory, full of grace and truth" (John 1/14).

In Christ,

From Nelson H. CHARLES, Sierra Leone , president of conference, the Methodist
Church.

"Three billion have yet to believe on Jesus Christ or to hear of him. More speci-
fically, half the world's population Is almost totally Isolated from the Gospel In

'Unreached peoples.'" So wrote Donald McGavran, Dean Emeritus of the School of
World Mission of Fuller Theological Seminary.

True though It may be that three billion have yet to believe on Jesus or to hear
of him. But how does this matter? How are they different, those who say they
believe on Jesus and hear of him every so often from those who do not yet believe
and have not heard of him? Consider the western democracies - they are called
Christian. How do they Interact with Third World countries, some who are mani-
festly non-Chrlstlan? Belief and hearing may be proven entitles but are surely
not concrete realities. Evangelism as a concrete reality must not only be seen
and heard but must be experienced. What bedevils evangelism the world over Is the

WORLD COUNCIL OF CHURCHES COMMISSION ON WORLD MISSION AND EVANGELISM
OEKUMENISCHER RAT DER KIRCHEN KOMMISSION FUR WELTMISSION UND EVANGELISATION
CONSEIL (ECUMENIQUE DES EGLISES COMMISSION DE MISSION ET D’EVANGELISATION

Case postale N° 66 • 150, route de Femey CH-1211 Gene\>e 20 /Switzerland
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growing gap between verbal affirmation and practical living action. This is not
just a credibility gap. It is a gap. The gap is growing. The number of those
who pay lip-service to the tenets of the Christian faith is increasing. All the
new rich who by all means have become materially well-off have been added to that
number. They enjoy the satisfaction that in the eyes of their compatriots they
are Christians, What is evangelism here?

In the village which border Freetown on three sides, the village folk have wit-
nessed a profound change in their life-style in the years between two world wars
and since the Second World War. In the twenties, neighbourliness was very import-
ant and received greater attention than neighbourhood. They lived the common life

of the early Christians in Acts Chapter 2;

"All the believers continued together in close fellowship and shared their
belongings with one another, they would sell their property and possessions, and
distribute the money among all, according to what each one needed" (Acts 2:44-45).

Here we find evangelism in word and deed - verbal and concrete action. That was
world mission in embryo. Those village folk loved each other and served each
other. They shared their goods and thanked the Lord, the Giver of all good things.
All were at once good Samaritans and wounded victims.

But now the times have changed. The village folk are not the same. A good many
have died and their life-style with them. There is no evidence of belief any more.
They sing it and chant it and recite the historic creeds. Sharing is but a time-

honoured custom honoured more in the breach than in the observance. And evangel-
ism? Well, the newcomers to the villages have it. They are new Independent
churches. They walk the streets praising their Lord and Master,

In dark mornings and at night they praise the Lord by candle light. In joyful

march they collect one another sharing their faith, joy and thanksgiving. These

were once beyond the pale. They were once the "unreached". Today they attract
attention to themselves. They are watched by those who once ignored them and

refused to share the Good News with them.

So we have new groups commonly called independent churches. Sometimes each group

is dominated by a single tribe. When once established a group/independent church

draws its membership from all and sundry regardless of tribe. These Independent

churches continue to go by tribal names, for example, Llmba Pentecostal, Lokko

Pentecostal, Mende, Timme, etc.

Evangelism thrives under the aegis of those independent groups. They do not depend

upon four walls for security. They use their mother-tongue; they are all in the

same social stratum. Their enthusiasm shows how much they had longed for the

gospel message without their longing being satisfied. Thus they are not becoming

a part of an existing church group but are creating new groups and thus partici-
pating in the world of world evangelism.

Evangelism is not the preserve of any group. Every time worship is performed in

the open, exposed to the full view of all around, evangelization occurs. All that

is needed on this side of the 20th Century especially in urban situations in Third

World countries is that existing churches throw off their defence mentality and

reach out to the masses of simple folk. They will follow the Gospel if they hear

it preached and witness it performed.

Recently the Methodist Church in Sierra Leone organised a youth convention. The

venue was Kenema some 190 miles from Freetown. Miles of youth gathered in the

campus of the Government Secondary School at Kenema, They had all come from dif-

ferent parts of the country where the Methodist Church Mission has a presence.
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They sang, they read, they preached, they chorused and danced. All the Kenema folk

felt their presence. Long after the 8-day event they were the talk of the town.

These were messengers sent out as if to a picnic but they turned out to be evan-
gelists. More conventions? Not really, more messengers.

The position of evangelism in Sierra Leone is fluid. The old established churches
are secure within their magnificent buildings which they spend much time and re-
sources to keep in good repair. They need a jolt to get out of those "secure" con-
fines and meet the people - all kinds of people, animists, heathens and followers
of other faiths. There is a great need for the stoning of Stephen to be re-enacted

so that it can be said of us today as it was said in the First Century; "The

believers who were scattered went everj^here, preaching the message" (Acts 8,4),

icit-kiticic-kicic^e

From Roger E, HEDLUND, India , Church Growth Research Centre, Madras.

The proposal by Donald McGavran that every American congregation should become a

sending agency is likely to give fits to American church leaders as well as to

Aslan ones. Let me begin with a small disagreement. First, I do not believe that

North America will lead the way. The centre of Christian gravity has shifted from
North to South and from West to East, Second, the bulk of the world’s population

is in Asia where the two largest blocks (China and India) at the present time are
not generally accessible to mission societies or churches from the west. Initiat-
ive there will be increasingly from local Christians,

As new companies of the committed create new structures for mission, I hope they
will take time to become Informed from history. The proposed "giant additional

step" need not be without reference to all that has gone before. It is possible

to profit from the experiences of others and to avoid repeating their mistakes.
Asian mission societies, instead of copying the patterns and mistakes of the west,
need new directions, effective strategies, and appropriate methods. Not the
Americans but the Asians must lead the way in countries like India. Leadership
should be well-informed, but it ought also dare to be non-traditlonal

.

We have to get beyond the geographical concept of mission, I harbour a reservation
about the DAWN concept at this point. It is theologically Incorrect to postulate
"nations" as geographical entities. Countries such as India comprise numerous
peoples. The evangelization of each of these diverse "nations" is a biblical and
theological Imperative,

Objections to McGavran' s concrete proposal will be many. It is necessary to get
past those to the main point which is to make sure that the unreached are reached.
The genius of the idea is that it does not by-pass the church. The proposal is an
attempt to revitalize existing churches by focusing the attention of local congre-
gations on peoples outside the church. This is terribly relevant in Asia where
the masses follow various religions and ideologies that are not Christian, Let
the church be informed, India, for example, is less than 4% Christian, and, out-
side of a few Christian "islands", there are no churches for vast populations. Let
the church take action.

kkkkkkkkkk

From Ms Adelheid CONSTABEL, West Germany , retired pastor, Frankfurt,

My first reaction to the August issue of the Monthly Letter on Evangelism was that
I would now definitely cancel my subscription. Then I decided to explain first why
my reaction is so negative. The matter is important enough.
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Raymond Fung seems to welcome the "fanaticism” which emanates from Dr McGavran's
idea of a giant step in Christian mission. I was horrified when I read the
article. There does not seem to be the faintest memory left of the dark chapters
of the history of Christian mission where the "victories won by the cross" brought
harm to the peoples, be it that they were extinguished or deprived of their ident-
ity and subjected,

I consider it a tremendous presumption to think that we in our Christian churches
have salvation at hand and only need to transport it with the help of the dollar
to places where it is not known yet, as if it were only a matter of strategy. This
"strategy" has nothing to do with the missionary methods of the early Christians.
In his commissioning speech, Jesus tells his disciples not to take money with them
(Mark 6;8 par,). They are to bring the message of the kingdom of Cod as people
without possessions. Their effectiveness in the time of the early Christians does

not come from an earthly power potential, but from endured powerlessness,.. It

has laid the foundation for the strength of the faith that defeat can turn into
victory. Out of this experience it was possible to convince others that there is

an inner strength and a saving power transcending all powerlessness which can
overcome the dark realities in our world.

A strategy which grows out of a feeling of one's own superiority and power may be
able to mobilize an ideological campaign, but it renders absurd the cross as the

metaphor of victory. This plan may be based on good intentions. I do not want to

deny that. It is probably not aware of the visions of grandeur that have produced
it. But it must allow the question as to who it actually Intends to serve.

I will be very interested now to see the next Issues in order to learn what kind
of echo the Monthly Letter has elicited from others,

(translated from German)

**********

From R, Stanley GOOD, Fiji Islands , New Testament lecturer, the Pacific Theologi-
cal College.

I found the August letter interesting and pinned it on the College notice board

with an invitation to students and staff alike to respond. Only one reaction
reached me - verbally, from a third year student of mature years who has a special
Interest in evangelism. It was so cynical I felt I could not pass it on. To be

blunt, he took the whole thing to be a "con trick", just another clever American
method for raising more money. So all I am left with is my own few thoughts and I

pass them on for what they are worth. I have not consulted with my colleagues who,

like me, are over preoccupied with their immediate tasks. We are all grossly over-

worked here I

The approcah American, but there are some things Americans are very good at -

this could be one of themi Here we do not think globallyl The wider world makes
its presence felt Increasingly in the South Pacific in every way. What is our con-
tribution to world mission? What practical steps are needed now in this area? So

far as theological education is concerned (and it is part of world evangelism or

it is nothing at all) we are going international by developing a higher Master's
Degree, to begin January 1987. A vital part of this is the development of a Theo-
logical Bookshop Distribution and Resource Centre, to disseminate theological
literature throughout the 5000 mile Island Chain. There is no specifically theo-
logical bookshop, as yet. Book prices are prohibitive and we must add mailing
costs to that. But we want inter-Island travel of theological specialists to be

financed, so that from Tahiti to the Carolines we make sure the effort of theo-
logical schools is one with that of PTC at the centre. We need the personnel with
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the specialist gifts to Implement all this. We either go forward together or not
at all. Ideally, we need an inter-island theological training ship, with library
and audio visual facilities on board. Can any strategy help us Implement this?

**********

From J. Emmette WEIR, Bahamas , pastor, Nassau,

One of the most profound contributions to the question of world mission today from
our region is that made by Terrence Julien of Trinidad, in his article, "Christian

Cultural Mission and Environment", which appears in the book Out of the Depths ,

Trinidad, 1974, pp. 9-27, edited by the late Idris Hamid, "dean of the Caribbean
theologians". In it Julien puts forward the thesis that just as the early church
had to face the problem of Judlazing so we face the challenge of "westernization";

precisely as in the early church, there were those who insisted that those who
wished to become Christians must first become Jews (take on circumcision, etc), so

today there are those who insist that in order to become Christians you must first

become westerners. This is putting it rather crudely but it gets to the bare bones
of the article.

Surely the churches of Southern Africa and Western Africa, of Latin America and
Korea need to be considered in setting out a programme designed to proclaim the
Gospel to the three billion who are not professing Christians. What is needed now
is a missionary thrust not from the west to the rest of the world, but from the
church in the whole world to the whole world.

**********

From Dario B, ALAMPAY, the Philippines , pastor. United Church of Christ, Manila.

What we and the unreached people here in the Philippines need more than anything
else is not millions of dollars. What we need is freedom and justice that emanates
from the Gospel of God's Kingdom, This is the Gospel we desperately need. Only
the powers that be in our government will be happy to hear about the million of

dollars that the churches in North America will raise.

May I ask, how many ministers and priests and dedicated Christian lay people have
been murdered and Imprisoned in solitary isolation in America for the sake of the
Gospel of the Kingdom of God? Here they are unnumbered. God is here. He has not
abandoned us yet. If despite what we affirm about God's presence here in our
midst, still nothing happens, then not all the million dollars can save us from
the hell we find ourselves. This I believe holds true in other lands where there
are even a sprinkling of God's people.

Whatever the odds, the Church of Jesus Christ must step out as never before in the
deepening gloom and gathering darkness of the world to stage a concert, as it were,
and sing the ever-new song of the Gospel of the Kingdom of God in Jesus Christ, the

Risen, Reigning Lord.

**********

From Denton LOTZ, Baptist World Alliance , Director of Evangelism and Education.

Dr McGavran has always been a very creative thinker and a goad to mlssiologists to
rethink their priorities and goals.

It seems to me that McGavran' s idea needs to be tempered with the reality of the
political world in which we are living. Bishop Neill once commented to me that the
problem in many younger churches was that we have created a "missionary dependency
attitude" in which nationals are led to believe that only missionaries can really
evangelize. This, of course, is a false assumption, in fact, it is heretical.
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What Christians around the world need is a new Edinburgh Conference in which it im-
pressed upon all believers and leaders that we must be missionary-minded. Africans,
Aslans, Latin Americans, Caribbeans, North Americans, Europeans must all see that
we are responsible for the frontiers which surround us. The real question for west-
ern Christians is, if they were to save their loose change every day, they would be

willing to give it to a national group overseas, and not to "their" mission so-
ciety. Are they willing to support Christian leaders who have the zeal, knowhow,
language, culture, etc to evangelize, but do not have the means? And to all of us,

are we willing to support nations elsewhere with our prayers and with our pocket-
books? We need to rediscover evangelism in the New Testament sense, that all of us

are responsible for spreading the Good News to the "ethne" where we are. It seems

to me that the failure of mission societies is precisely the dependency that they
have created. We need to allow the Holy Spirit to move among the peoples and to

then support new converts who will evangelize in the context of their home setting.

**********

From John W.B. HILL, Canada , Anglican diocesan priest, Toronto.

Donald McGavran's "Giant Step in Christian Mission" reminded me of the "Hunger Pro-
ject", recently described and assessed in the journal "The New Internationalist"
(June, 1985; see "Hungry for Converts"). Both the appeal and the weakness (of the

two approaches) seem to me quite similar. The Hunger Project "seeks to create a

context" in which world hunger can be eradicated by convincing a multitude of
sincere people of the need and the possibility (without explaining how hunger will
be eradicated); and thus it proposes to create a global "will" to eradicate hunger.
McGavran's proposal attempts to generate massive funds for evangelizing the un-
reached. Is it true that money and ignorance are the only real obstacles to global
evangelization?

McGavran's article does recognize (almost in passing) that existing mission strat-
egies may be unsupportive of this thrust or even hostile; the article does not rec-
ognize that there are historical, socio-political, and sometimes even theological
reasons for this resistance. And the resistance is amongst the needed agents
of the mission. Is money really the resolution of this problem? I am sceptical.

His article likewise falls to recognize the potential, in such a marshalling of
popular support, for a renewed Christian imperialism, rooted even more deeply in

chauvinist prejudices.

In saying this, I do not wish to imply any criticism of those truly evangelical

frontier ministries. Indeed, a more widespread aquaintance with the spirit and
strategies of such ministries could well be a greater source of the enthusiasm
that McGavran covets than any amount of sheer Information about the scope of the

challenge. For I believe that a truly evangelistic passion for the peoples of the
world will cost us dearly in terms of our cultural, political, economic, and un-
ecumenlcal complacency. Our hearts will be more truly challenged, I suggest, by
stories of those who have been prepared to pay the price and so have demonstrated
the power and grace of the regenerating Spirit.

The concluding comments of the above-cited article name the real danger of the
"Hunger Project"; and I suggest that those comments also apply, mutatis mutandis ,

to the "Giant Step" project;

"While it may be harmless in itself, the uncritical attitude it engenders
diverts attention from the real and difficult choices that we face. Where it

undermines our ability to make such choices, it is more likely to postpone the
abolition of hunger than encourage it."

**********
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From Edward R, DAYTON, World Vision Internatlnal ,
senior vice-president.

It is obviously biblical that every local congregation should be missionary in its

outlook. What McGavran is challenging us to do is to work this out in practical

terms. Essentially he is calling us to recognize that mission structures, like

all human structures, need to be continuously revitalized. Most of our missions
efforts are now in the hands of agencies which are following "traditional" pat-
terns, not traditional in the sense that this is the way we have always done it.

Rather traditional in the sense that we are operating under the naive assumption
that we now know how to do "it" by calling for new local initiatives. We are also
asking for renewal that comes with breaking of traditional ways of going.

To what extent McGavran's call for a giant step in Christian mission is appropri-
ate for all congregations everywhere, probably needs to be debated further. How-
ever, it would be my observation that local congregations that are challenged to

mission are also challenged to self-renewal.

From Anton G. HONIG, the Netherlands ,
missionary and professor of mlsslology,

Kampen.

What is the real urgency? How do we look at the three billion "unreached people"?
Are they "lost" people unless we preach them the Gospel before they die? Is that

our motivation, when we say that in this generation everybody should hear the

message of the Gospel, like several movements in this century have chosen this
device? Is mission participation in God’s work of salvation and are people saved
by faithful acceptance of the message of the Gospel? Or is mission Informative
only, l.e. does it only inform people that they are saved by Christ?

In the reformed tradition there has never been any hesitation as to the fact that
the Holy Spirit is at work everywhere, also outside the church. The biblical mess-
age is so convincing in this matter that we could hardly deny it. This is why
missionaries time and again are astonished to ascertain God's work in people they
meet. Our training course for missionary work often streses; "Never forget that
our Lord has been doing already something in the hearts of the people you will
meet." And I often had that deeply moving experience. But what is this "something"
which God is doing in people's hearts? Should it be called salviflc?

I think the answers we give to these questions are decisive for a choice between
independent evangelistic work or participation in evangelistic work of local
churches; decisive for "taking time" or not. It makes a big difference whether I

consider my fellowman to be lost, or to be saved, but not conscious of it, so that

he has to be Informed about his salvation. Let us listen to Vinay Samuel and
Chris Sugden: "Through reading Kids and the Kingdom by John Inchley, a Scripture
union children's worker of vast experience, we are realizing that it may be more
biblical to regard children as persons who belong to Jesus until they reject Him,
rather than as lost souls who need to repent as soon as possible."

There is no room here to discuss these theological questions in depth. I think we
all agree that man is saved by faith and not "ex opere operate", l.e. by the fact
only of Christ's work of salvation in his death and resurrection. That makes it
urgent to preach the Gospel, in order that people may be saved sola fide, sola
gratia. And when billions of people have died in the course of twenty centuries
without having heard the Gospel, Christians should feel guilty when it happened
through their laziness and lack of love to their fellowmen. But when it happened
because we simply could not reach them all, we should not be nervous about what
happened to them. They have fallen into the hands of a merciful God.
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That makes us quiet and gives us room for "taking time" in the sense that we
should do our evangelistic work as it should be done. Careful strategy according
to the best criteria is better than overheated hurry. Too much harm has been done
already; too many people have been repelled already rather than attracted. With
our uncareful approaches we have been too often already a stumbling block - not
the Gospel nor our Lord, who was not even met by the people. I think our hurry
has more to do with western nervousness, than with spiritual inspiration.

This makes it Important to consider the importance of the moratorium debate. It

is useful to listen to the Statement on Mission and Evangelism of the Central
Committee of the World Council of Churches of July 1982: "Moratorium does not mean
the end of the missionary vocation nor of the duty to provide resources for
missionary work, but it does mean freedom to reconsider present engagements and to

see whether a continuation of what we have been doing for so long is the right
style of mission in our day."

The Lausanne Covenant noted that "the reduction of foreign missionaries and money
in an evangelized country may sometimes be necessary to facilitate the national
church's growth and self-reliance and to release resources for unevangelized
areas." "There can never be a moratorium of mission, but it will always be
possible, and sometimes necessary, to have a moratorium for the sake of better
mission," concluded the WCC statement.

•k-kititicicisiciiic

From J. VERKUYL, the Netherlands , misslologist.

I hesitated to participate in this reflection because of my age, but my conso-
lation was that Dr McGavran is still older than I and that he is also still deeply
interested and involved in the task of world mission.

In the first place I would like to express my deep gratitude for the fact that
McGavran and Fung both try to build a bridge between "ecumenicals" and "evangeli-
cals" and that they both promote contact. From both sides there are symptoms of
reapproachment and communication. I see this initiative for a global reflection
on world mission as one of these symptoms. It is an answer to a "cri de coeur" of
many Christians from all over the world.

In the second place I like to express my gratitude for the attention to the un-
finished task of world mission. The great conferences on mission and evangelism
from the past decade have always stressed the theme of the unfinished task for

world mission: the world mission conference of Bangkok (1972), the congress of

evangelicals in Lausanne (1974), the Roman Catholic bishops conference in Rome

(1974), the conference of the Eastern Orthodox Churches in Bucharest (1974), etc.

But there has been a growing distance between the theoretical acknowledgment of

the unfinished task of world mission and the practical neglect of that task.

May I finish with a proposal to Dr McGavran who is the "eminence grise" of missi-
ologlsts? We have had in 1980 two world mission conferences: "Melbourne" and

"Pattaya". Should we repeat these separate world mission conferences? Is it not

possible to organize a world mission conference together and could not Dr McGavran
or one of his successors take an initiative in that direction? I have the im-

pression that it is time to meet and to cooperate "for the sake of the kingdom".
Thousands in "evangelical" circles and in "ecumenical" circles hope and pray for

such a meeting and such a breakthrough in relations.

(Professor Verkuyl then goes into reasons for "the hesitancy and anti-missionary
tendencies which brake the particiatlon in mission in the western world" and

lessons we should draw from missionary history. Both points have been apparent in

other responses one way or the other, and are thus omitted. His full text however
is available on request. Raymond Fung)

( end )
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Dear Friends,

This is the second, big, instalment of readers’ responses to Dr Donald McGavran's

article "A Giant Step in Christian Mission" (August 1985). I am grateful for the

many who encouraged this discussion. Several of you threatened to cancel your

subscriptions, I hope you will change your mind.

From Guillermo COOK, Latin American Evangelical Center for Pastoral Studies
(CELEP).

We should Indeed be thankful to Dr McGavran for throwing down the gauntlet on this

very crucial issue, and grateful to the CWME/WCC for opening it up for serious
debate. The reality of the "unreached peoples" and of their need to both hear and
existentially experience the transforming Gospel of Jesus Christ is a fact that no
Christian can overlook. That they should become again a priority of mission after
long being overlooked should not be disputed. My problem - as I reflect upon this
from the Latin American context of poverty and oppression in which I work - have
to do, rather, with some of the presuppositions that underly the "giant step" that
is being proposed by my venerable and much respected ex-professor. I shall state
them with only the briefest of explanations.

The perception from which this challenge is being made to us comes from one, like
I, who is "at the top" so to speak, and not from "the underside of history". In

his very first paragraph. Dr McGavran takes for granted that the task of mission
has been and, seemingly will continue to be, the task of mission societies, young
churches and old denominations, i.e., the institutional churches - each of which.
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in their own context, hold the reins of power in their hands. He assumes, further,
that the solution can be found primarily in the multiplication of the US local
church-related mission societies. While he does take passing note of the phenom-
enon of "Third World" Missions (he seems to be unaware of large non-Protestant
"people movements", if you will, such as the Catholic Base Communities), his main
emphasis is upon the decisive role of the Protestant church in the most powerful
nation in the "First World" - apparently because of the abundance of their
financial and human resources.

In line with the above. Dr McGavran fails to perceive that the primary social

juxtaposition today (without which the theological juxtaposition of "reached" and

"unreached" cannot be fully understood) is that of power and powerlessness. In

actual fact, a "weak" church, socio-politically speaking, can be a powerful com-

municator of the Gospel, precisely because of its weakness. Powerful ecclesiasti-
cal Institutions, wherever in the world they are found, are usually the least
equipped to communicate the Gospel across theological, cultural and ideological

boundaries - particularly if they are perceived as tools of powerful socio-econ-
omic interest. More often than not, as church growth studies have shown, it has

been precisely where the "First World" missionary presence has been less pro-

nounced (for any number of reasons) that tribal and oppressed peoples everywhere
have turned to Jesus Christ in large numbers. This is precisely the inference
that one should draw from the closing reference to church growth in China and the

Soviet Union.

Leaving aside questions that might be asked concerning the implications of an

evangelism which might be perceived as focusing too narrowly upon existing race,

class and caste divisions, there remain Ideological questions regarding our own

Evangelical evangelistic motivation. Should not concern for those who die without
a knowledge of Jesus encompass a deep anguish for those "unreached" peoples who
are killed by brutal regimes of the right and the left? What are the reasons for
peoples* responses? Why do people in Guatemala respond "not yet" to the question
"are you an evangelical"? If they Indeed eventually would like to so become, this

is in part because Protestantism is now being perceived as the religion of pres-
tige, if not of power, and of prosperity by a growing number of middle class
people. But, interestingly, the same question is at times addressed by units in

the Guatemalan army to tribal people (both Catholic and Protestant) as a way of

discovering their presumed political ideology - with torture and death in numerous

cases as the end result. At the grass-roots of Guatemalan society (where most of

the nation's vaunted Protestant growth is taking place) centuries of passivity and

subservience have given way to creative resistance, such is the transforming power
of the Gospel. This is seen by the powerful (both churches and state) as subver-
sive. At least 10 Protestant pastors (not to mention many more Catholic leaders)
have given their lives for the Gospel. "The blood of the martyrs is, indeed, the

seed of the church."

In the words of Jim Wallis ( The Call to Conversion ) "The greatest need in our time

is not simply kerygma, the preaching of the Gospel; nor for diakonia, service on

behalf of justice; nor charisma, the experience of the Spirit's gifts; nor for

propheteia, the challenging of the king. The greatest need of our time is for

kolnonla. The call simply to be the church, to love one another and to open our

lives for the sake of the world." Lest this be dismissed as so much romantic non-

sense (a "watered down Gospel"), we should understand that New Testament koinonia

is neither the empty culture-related "fellowship" of so many in the "First World",
nor the inbred sectarianism of a fundamentalist Christianity. It is a unity which
flows around the supreme authority of Jesus Christ in concentric circles which
begin with local fellowships of believers (Including "frontier mission societies"
of the right sort!). But his community also encompasses our sisters and brothers
of many confessions around the world (united in their common powerlessness). It

reaches out in a very special way to those who have never heard the Good News

(united by our common sinfulness), particularly the poor, oppressed and mar-
ginalized. To these, God may have, in fact, begun to speak long before the

Christian messenger arrives with the Living Word. This kind of perspective could



3

help us to see ourselves ("frontier missionaries") potentially as "part of the

problem", as well as of the solution. It raises the question of why there are, In

fact, so many peoples at this late date in history, who have not heard the Gospel.
Without in any way discounting the urgent need to channel the Good News to them,

could not the wrong kind of "frontier mission societies" make the problem more
accute?

**********

From Louise TAPPA and Mosi KISARE
, senior staff members of the Nairobi-based All

Africa Conference of Churches.

We read Dr McGavran's "A Giant Step in Christian Mission" with much interest and

totally agree with him that this is a crucial time for the Church of Christ to

rethink its mission. However we wish to disagree strongly with a statement which
may seem unimportant in the article but which is for us Indicative of the overall
spirit of Dr McGavran's proposal: "AFRICA South of the Sahara will soon be as

Christian as North America" . For this we would like to propose an emphatic Nol

Africa cannot be as Christian as North America. We do not believe that North

America can be considered as the standard for Christianity. This, of course,
raises a number of key questions; What is truly Christian? Who is to spread it?

The article proposes that every congregation in North America set up a missionary
society with the view of bringing Christ to the "unreached peoples". Who are these

unreached peoples? Where can they be found? Not within North America, it would
seem... They are to be found in Africa, Asia, Latin America, and Europe. The

spirit of Dr McGavran's article suggests that North America is the centre of

Christianity. We are amazed at the ease with which Dr McCavran by-passes what he

calls young churches. They are weak, he says, therefore the churches in North
America should do their job for them.

The young churches' weakness lies in the fact that they are caught up in struc-
tures that are alien and alienating to their people; structures that came about as

a result of missionary irresponsibility and arrogance not unlike what is now being
proposed. This is Indeed a timely discussion, for at a time when it is becoming
more and more obvious that missionaries and mission societies are Irrelevant to

Africa, someone has the audacity to propose that more of these be founded. The
motivation for such a move probably lies somewhere else than in Christianity per
se. With the expressions such as "biblical Christians", "Bible-believing and
Blble-obeying Christians", Dr McCavran makes it clear that it is not Christ and
His Good News to the poor that is to be proclaimed but rather a culture. A culture
which is bolstered by a religious movement that has little to do with the cru-
cified and resurrected Jesus Christ but uses the Bible to colonize the minds of

the people all over the world. Reading the article, we are reminded of Bernard
Dadie's saying: "etat gendrame, etat pirate". What Dr McCavran is proposing is

nothing less than "piracy for souls". And there is no doubt that more than enough
money will be raised for that enterprise. It may be easy to manipulate people to

give money for a vaguely defined cause in a far away continent. But .we contend
that this is an extremely dangerous means of assuaging the guilt of a powerful and
materially endowed society, without solving the alleged problem. To want "to feed
the lost and spiritually starving multitudes" sounds quite noble, especially if
one might otherwise be accused of spending more on pet food, or personal com-
puters, than on missions.

We suggest that the "unreached peoples" are fortunate to remain unreached (free
from contamination) and that the proposed frontier missionary societies prove
their worth by bringing about love in North America, which has become a society of
lonely individuals, alienated from one other. Only people who have experienced
love can extend it to others.

Rural Africa is currently being Invaded through various means, including "develop-
ment", by the so-called biblical Christians who, very obviously aim at controlling
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the consciousness of other societies for the sake of the American god. The chal-
lenge to the African churches at this moment is to unveil the subtleties involved
in this kind of understanding of mission. It is a greater challenge now than it
was one century ago when Africa was similarly penetrated. It is becoming increas-
ingly clear that the concept of delinking is the most useful cognitive facility
for Africa to maintain her integrity. All evidence point to the fact that the
absence of a moratorium on funds and personnel from abroad has robbed the African
Church of the power to perform its mission in the African context as well as to
lead our governments and peoples in finding solutions to economic, social, and
moral dependency. A move towards self-reliance would be the only potent means of

coming to grips with being ourselves and remaining an effective part of the one

universal church.

McGavran's proposed "giant step" in Christian Mission could only mean A HUNDRED
STEPS backwards:::

**********

From KIM Yong-bock, Korea . Third World Church Leadership Centre, Presbyterian
Theological Seminary, Seoul.

We should realize the painful historical lessons of western evangelization as a

limiting factor in the church growth and indigenization of the Christian faith in

the Third World. Given the Korean experiences of evangelism and church growth. Dr
McGavran's proposal seems to me very strange and naive, even dangerous. Please
let ire explain. There has been a tendency in the international Christian com-
munity, particularly in the evangelical community, to explain church growth in

simplistic and single dimensional terms. The main thrust of the explanation is

that evangelism means church growth. There are complex causes of church growth in

Korea. I regard the following three important factors, besides the work of the

Spirit; 1) the socio-political context in which Christians actively sought to pro-
tect the poor and the powerless; Christians participated actively in the Korean
independence struggle against the colonial rule of Japan. Korean Christians gained
historical credibility among their own people. 2) Korean society has been shaken
from the bottom up. No single social brick was unturned; and no single social
nexus was uncut during the past one hundred years. The people in this society has
been completely uprooted and they were looking for home, spiritual and otherwise.
And the church provided home for them. 3) The church was highly disciplined to

evangelize the social groups to which the individual members belong. Their rela-
tives and friends were led to the church. Evangelism to children through Sunday
schools has been remarkably successful.

Suggestions that strengthening national denominations and mission structures

already existing in the world would be a waste, and that American local mission
societies would be the key for world evangelization, is sheer Americanism. This

is very dangerous in spite of good intentions. This completely ignores the his-

torical lessons and present reality in which the colonial association of western

mission is one of the most formidable obstacles of evangelism in many, many
nations. Training Third World Christians as missionaries to be sent as surrogates

of western missionaries after the model of traditional western mission is no less
problematic. Missionaries should be trained and sent by national churches, and

this means new definition, new theory, and new methodology of evangelization, not

imitation of the western model. Most of the churches are not prepared for this

perhaps, but this will bear more fruit, I humbly suggest.

**********

From Anthony SMIT S.D.B., one of the Roman Catholic consultants to the Commission
of CwFffi^

Donald McGavran's determination and enthusiasm are contagious. Would that many

Christians had his zest and shared his zeal in spreading the Good News of Christ.
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The project lays a heavy stress on the dimension of time and space, on geographic
and arithmetic data. I doubt whether this sufficies for a deep insight that goes

to the core of the problem of evangelization.

It is true that Christ and His Word have their own intrinsic power. And it is un-

paralleled. But it is not enough just to look at the world map to discover where
the unreached people are and set out to sow the Word. History tells us that it

does not work too well. Asia Minor and North Africa were Christianized rapidly
and apostolically but today very little remains both of the seeds and the plants.
Europe "remained" more or less Christian but happened to become divided. Latin
America is statistically the most Christian continent but the seeds of super-
stition are as luxuriant as those of the Word of God. Yet, who can prove that the

evangelizers of the past, especially of the apostolic and patristic era had less

evangelical insight and zeal than those of today? They were children of their
age, like we are of our days, but they did a great job, difficult to be matched by

any others. Yet it had its failures and its fruits which did not last. Why?

Because besides the problem of the sower there is also the problem of the receiver

of the Word of God. The parable of the sower (Matthew 13) seems to suggest that

the majority of the listeners is not ready to accept the Word, at least in a last-
ing way. The marvellous news of the parable is not that it is enough to sow the

Word for making whole peoples and nations followers of Christ but that the min-
ority who accepts the Word become extremely fruitful. If we want an improved
missionary outreach the primary task should be to discover this minority among the

countless nominal Christians of today and to form new minorities among the in-
numerable "anonymous Christians" of the unreached peoples, instead of mobilizing
everybody to go everywhere to bring the nations to the Lord within the nlnehundred
nlnethieth.

History still warns us that the great troubles started with the conversion of the

masses. Masses of people who became Christians one day, became renegates some
other day, Christian maturity is not, or rarely an instantaneous process. The

Bible refers to it as a growth. Not even an outpouring of the Holy Spirit, how

instantaneous it may be, can break that law. Such an outpouring can be a good
starting point, but it is not the end of the road towards Christian maturity, and
the way back is always open as long as we are free beings. We cannot force that

growth artificially in individuals and even less in peoples. And that growth is

never only a matter of sowing the Word of God, rushing on to the next station, and
reach the end of the earth in our fixed schedule time. Time is not ours, but
God's, especially that of redemption, Paul felt the urgency keenly, but he bore
also in mind that if he would have managed to win over only one person to Christ,
he would have considered it worthy of all his afflictions. If we aim too heavily
at calculable results, perhaps we get what we want and feel satisfied but future
generations may suffer the downfall of many houses built on the sands.

Our evangelical efforts should give the priority to depth of faith and conse-
quently to extension. We must also wait sometimes until the harvest is ripe and
avoid any method of artificial fecundation. We must above all learn from the
example of the Lord that His mission, the one we have to carry on, is not neces-
sarily conditioned by outward successes. God's power is so great that visible
failure becomes so irrelevant, as long as it is not provoked by our own guilt or
carelessness. The evangelizer must "burn with zeal" as Paul did, but not impose
his time-tables to God. The battle for the kingdom may look much like a lost
battle until the very last moment (Revelations chapter 17) but when it becomes
night the light appears. An old adage says; through the cross to the light (per
crucem ad lucem). Whenever this is the experience of our missionary endeavours,
we are not lost but on the right track.

**********
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From Bernard THOROGOOD, Brltlan ,
United Reformed Church.

First, divergencies and then convergence.

There is a strange ambivalence in this article by Donald McGavran about the church

and its calling by God. Yes, he agrees that we have to support the church and he

rejoices in the reality of the world church. But no, he does not really trust the

local church in its obedience to the commission of the Lord. So he writes of a

host of missionary societies which will undertake what is the primary task of the

church itself. Of course it is true that the work of the Spirit in the church is

not always perceived or received. Correction is needed; reform and renewal are

our constant prayer. But to advocate societies as in this article seems to me yet

another alibi for the whole body of Christians.

That leads me to a deeper question. The article points to an activist personality,
a get-up-and-go style, an impatience with quiet Christians, a lasso which is

thrown out to catch the lost. I recognise something of the perpetual energy of

evangelicalism which has always been a judgment on smug Christians. What I miss

is the pain of carrying a cross. To incarnate the word of hope, to be alongside

those who suffer, to enter into the very lostness of the defeated, to translate

the very categories of biblical thought so that they live in our electronic age -

this is a ministry of grace which does not count success in numbers nor count pro-

gress in small change. 1 question whether the McGavran style measures up to the

depth of the missionary task.

But it is easy to criticise. We are not doing so well ourselves. Our missionary
impact in Western Europe (whether seen in terms of individual conversion or in
terms of moving towards social justice or in terms of spiritual healing) is not a

matter for great rejoicing. There are whole unevangelized areas of our social
life. We are failing to speak convincingly of God to children. We allow people
to wither at the bottom of the heap without raising much protest. So, yes, we do

need to pray for a rebirth of the missionary commitment and devotion in every
local church. It is not so much new channels of activity we need as the passionate
concern for others which enables us to forget our defensiveness and risk our tra-
dition.

If, indeed, McGavran is right and the churches will block such passionate concern
because of their refusal to accept new life, then the Lord will pass them by. But

it is not for anyone of us to assume that will be the case - as though we are
spiritually superior to the church. Our part is so to minister, pray and learn
that the greatest gift of the Holy Spirit may be poured into our lives.

**********

From Petr MACEK, Czechoslovakia , Baptist pastor.

I have never given much thought to the strategy of evangelism, let alone the pro-
blems of a global strategy. My field is interpretation and I struggle with the
questions of meaning and coherence of the Gospel and of the content of Christian
belief. In my own ministry I am very much concentrated on the event of procla-
mation. In this way I promote evangelism. But that is about it.

The other reason for my hesitation to join in this discussion is the nature of the

proposal itself. Defining the "unreached peoples" as those that are "clearly out
beyond the actual reach of any congregation of denomination or mission agency" and

that are "presently locked out of and locked away from any personal witness within
their group" puts many of the Europeans outside of any practical cooperation and
participation. There are countries where the only attention given to these very
groups that might be eventually turned into some practical assistance would be

exclusively charitative of "diaconical" . Even if we wanted to re-deflne the term,



there would be much that would exclude many of the East-Europeans from partici-

pation in such a world-wide project. That it is initiated by, as well as spread-
ing from, the US might well be one of the main obstacles. In countries where the

growth of Christianity is not calculated in the total visions of development but

where, at the same time, any religious activity can proceed only with the permis-

sion of the secular authorities, any idea of new, let alone inter-denominationally
organized and Internationally affiliated missionary movement would be far from

welcome. But even if this was not the case, I see this noble idea running into

serious difficulties in my country. Although the majority of the population is

now progressively dechristianized and could even qualify as "unreached", the cul-

tural context is so deeply Indebted to the Christian past that except for some

segments of a-historical and culture-renouncing evangelicals, all sharing of the

Gospel is bound to use the spiritual heritage in guiding the victims of the spiri-
tually void present back to the source of truth and regeneration. If you know a

little bit of our history you can Imagine how sensitive an area this is and how
interpreting the past would still be divisive and thus standing in the way of a

devoted and effective cooperation.

I wanted to share all this with you in order that you would understand my hesi-
tance - without having to think that my heart does not burn for the unfinished
task of world-wide evangelism.

**********

From D.J. BOSCH, J.N.J. KRITZINGER, P.G.J. MEIRING, W.A. SAAYMAN, South Africa,
Department of Mlssiology, University of South Africa, Pretoria.

McGavran’s proposal makes good sense one accepts his definitions and concepts.
However, it is exactly in the area of concepts and definitions (e.g. of mission ,

unreached peoples , panta ta ethne
, mission societies , etc) that we have serious

problems with his call . We limit our response to 2 areas.

1. Unreached peoples^ peoples* approach.

This concept is central to McGavran's understanding of the task before us:

missionary societies have to be formed to evangelize unreached ethne . It is,

however, a concept with serious problems attached to it, and the South African
situation probably can serve as the best illustration of these problems. This
concept has an underviable ethnic underpinning ( panta ta ethne ), which reveals
itself very clearly in McGavran’s "rediscovery" of German misslologlsts such
as Christian Keysser. Keysser is described by McGavran as a "genius", and his
approach to mission is valued very highly as innovative and tremendously im-
portant (see McGavran's foreword to the English edition of Keysser 's A people
reborn ) . German missiology in general, and Keysser in particular, with their
concept of an "ethnic church" had great influence on the Dutch Reformed
Church's policy of constituting racially separated churches in South Africa.
In fact, it can be argued that they provided a great deal of the theological
justification for this policy. For this reason Keysser, Gutmann and others
have been studied extensively by South African scholars. Unfortunately the
result of their studies has mostly been published in Afrikaans, so that it is

inaccessible to English speaking theologians. These studies have shown,
though, that the "People's church" approach contains some very serious theo-
logical weaknesses. To quote just one of these studies: Krige (1954) who made
a detailed and thorough analysis of Keysser 's approach, concludes that
Keysser 's emphasis on tribal and cultural bonds is unjustified and unjustifi-
able, because in this way ethnology acquires a positive theological attri-
bution which creates the dangerous possibility to Include ethnic ( "vblklsche"

)

elements as revelatory principles (next to Scriptures) in church formation
(Krige 154:144). This is unacceptable, because the Gospel must always be a
crisis in the life and culture of a people^ the Christian must always be
called forth by the Gospel from old life relations to enter into a new com-
munity (Krige 1954:138-139). The ultimate question therefore is, not the one
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about the indigenous (McGavran; People’s) church, but the one about the re-
ality of the universal church of Jesus Christ (Krige 1954^143). Although it
cannot be said that Keysser intended creating racially exclusive churches, the
tragic reality is that his approach eventually provided the theological justi-
fication for racially separated churches, e.g. in South Africa. As South
African missiologists we are therefore not convinced that the "unreached
peoples' approach” is simply a practical tool to speed up the evangelization
of the world; this same argument was used in 1857 when the white DRC in South
Africa took its momentous decision to introduce racial separation into the

church.

More recent studies by South African missiologists have also raised serious
questions about this approach. Saayman (1983) highlighted the danger that a

seemingly admirable evangelistic practice can become an heretical Ideology in

a world where racism is still too prevalent. Bosch, in a study of the struc-
ture of mission according to Matthew 28:16-20 concludes: "There is undoubtedly
validity in the church growth movement's honoring of the 'homogeneous unit

I

principle' as a communications guideline. We may, however, not take a com-
munications principle and make it an ecclesiological norm by reasoning that

(1) homogeneous churches grow more rapidly than others, (2) all churches
should grow more rapidly, (3) therefore all churches should be culturally and
socially homogeneous. ...Class prejudices and man's alienation from man only
become more deeply ingrained into the human heart where ethnicity is regarded
as an Intrinsic feature of the Church..." (Bosch 1983:239). The South African
context has confirmed this analysis over and over again. Until the serious

theological questions about the people's approach have been taken seriously,
we cannot be enthusiastic about a scheme such as McGavran proposes.

2 . The understanding of mission.

In an assessment of McGavran's theology of mission, we firstly question his
use of military terminology. He uses expressions like "victories of the
cross", "mobilization"

,
"ambassadors", "task forces", "campaign", "beach-

heads", "frontiers", "evangelizing forces", "bands of ardent frontier minded"
people, etc. These words reveal a view of mission which suggests that

Christians are "at war" and need to mobilize all their resources to try and
"conquer" the world. It is clear that this campaign is not seen as a "con-

ventional war", but more as a kind of "guerilla war" in which small "task
forces" establish "beachheads of saving faith" in "enemy territory", which are

then gradually to grow into whole "liberated areas" of "Bible-believing and

Bible-obeying Christians".

It is true that this "antagonistic" motif is found in the Bible, but the way
in which it is used and applied by McGavran is questionable to us. Since he

uses "Christian mission" as a synonym for "world evangelization", it is clear
that the only "frontier" on which Christians really ought to "wage war" is

that of sin and unbelief. In this way the holistic Christian mission is re-
duced to the task of "discipling" . The many other frontiers like poverty,
hunger, oppression. Injustice, illiteracy, etc, on which Christians should

also "attack" and "overcome" the forces of evil and delusion are either ig-

nored or regarded as less important. This theological reduction of the scope
of mission seems to us to be a major weakness of McGavran's proposal. In a

situation like ours in South Africa we are acutely aware of the fact that the

very credibility of Christian mission depends on whether one fights only on

the frontier of unbelief or on all the frontiers at the same time. To use the

terminology of Fung, we cannot preach conversion to people as sinners unless
we declare and live our solidarity with them as the slnned-against

.

If these military terms are to be used at all, they should therefore be used

in the overall perspective of the coming of the kingdom of God (the new world
of justice and peace) and not merely in the perspective of the planting of

churches. Let us by all means take a giant step forward and "furiously
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organize” Christian "task forces", but let them then be in the forefront of

the struggle on all the frontiers between the kingdom of God and the kingdom
of evil.

The above point gives to a second (and related) issue. Since Christian mis-
sion is seen primarily as "reaching the three billion unreached", and since
these three billion people live mostly in the Third World, it gives rise to an

understanding of mission which does not really take place in six continents.
The "people groups" in the First World which will be reached in this giant
step will primarily be Immigrant minorities. But how "reached" is the USA or

Europe? Will this giant step not perpetuate the pernicious idea of one-way
traffic mission from the North to South? Furthermore does the strong emphasis
on money in this proposal not aggravate this? McGavran hopes that nations

will take a similar giant step when they see the USA setting the example, but

which other countries will be able to raise "millions of dollars" so easily?
Is not McGavran' s own admission that the suffering churches in the Soviet
Union and China have grown stronger "spiritually and perhaps even numerically"

au indication that money and social power are not the most important resources
of Christiain mission? Should the "bands of ardent frontier minded" people in

the USA not first of all allow these weak and suffering churches to guide and
instruct them, rather than "rush in" and repeat all the mistakes of the past?
If partnership in worldwide evangelization means anything, then surely this
that the resources of mission are more than merely "ambassadors and money" and
that the use of the resources be subjected to the wisdom of Christians who
have previously been "on the receiving end". This may prevent a repetition of

the many mistakes of the past. pending churches and mijiion Societies need to

learn to be accountable to the poor and weak communities of faith in the Third
World. Authenticity is more important in mission than efficiency. The en-

thusiasm and motivation contained in McGavran 's call is admirable, but it must
be subjected to a real partnership with Third World Christians if it is not to

fall into the traps of the past.

**********

From Harold LINDSELL, USA . Editor-emeritus Ch3*ist'lanity Today.

I have read Dr McGavran' s article, A GIANT STEP IN CHRISTIAN MISSION. I find my-
self in agreement with his recommendation and conceive of the possibility that
this is what is needed to complete the work of world evangelization.

If what Dr McGavran pleads for is to come to pass the WCC can help to make it a

reality by stating forthrightly that all men are lost and there is only one way to

heaven - by faith in Christ. Christianity is the one true religion and all other
religions are false. Anything short of this nullifies what Dr McGavran is asking
for.

On the other hand we know that the Gospel of Jesus Christ will be preached to all
the world for a witness and then the end will come. God has entrusted the task of
doing this to the Church. And right now the Church is called upon to meet the
challenge and finish the job. I am impressed by the power of radio and have reason
to think there are fifty millions converts in Mainland China due to radio broad-
casting of the Gospel. Churches are being started and the ministry is being
trained by radio. If Christians would lay hold of Dr McGavran 's scheme and use
radio, television, and other means to do the work of evangelization it is more
than possible that the job can be completed within a reasonably short time.

Prayer and the infilling of the Holy Spirit are needed if this suggestion is to
mature and work. And the WCC has before it an opportunity far beyond anything it

has been faced with before. It can do much to make Dr McGavran 's proposal come to

fruition and for this I pray.

**********
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Bishop Leslie BOSETO, Solomon Islands , the United Church.

Recently I came across Dr Donald McGavran's proposal on "A GIANT STEP IN CHRISTIAN
MISSION". It is good that the Commission on World Mission and Evangelism has asked
individuals and churches to send their responses from within their own local
situations

.

I also have a vision of world mission and evangelism but not from Geneva, or Rome

or London or New York or even Fuller’s Pasadena I It must be blowing from the

Pacific, and especially from the Melanesian's human society, not from organiz-
ational and administrative "missionary societies" that Dr McGavran has been pro-

posing.

But our visions must be tested by God's will. To Dr McGavran's proposal it was
indicated that to do the following - "That in every congregation in North America
practicing Christians organize themselves into frontier missionary societies,
men's missionary societies, women's missionary societies, youth missionary so-

cieties," - is the will of God.

To me the will of God in His world for Christian mission is different from what he
has been proposing. Because what he has proposed appear to me to be out of date,

paternalistic, colonial and expensive proposals.

It is out of date because young churches that Dr McGavran terms as "small and
weak" are no longer Interested to be continually called "good boy" by big fathers
in USA or Europe or Australia, etc. It is time for us to relate to churches in

western societies, not through their missionary societies. It is paternalistic
because it is motivated by one way traffic missionary attitudes. You know but we
do not know. You know what is best. It is colonial because the implications of

setting up more missionary societies will mean perpetuating divisions within a

given national community. There will be too many human voices so the people will
be unable to hear the voice of Christ I It is too expensive because the cost of

administration of these societies will be enormous. It will only provide employ-
ment and comfortable offices for the oppressors!

Who are the "unreached peoples" today? Are they unreached because missionaries
have not yet reached them? Is God the Creator, Owner and Giver of all things
waiting for the creation and formation of more new missionary societies in North
America before He will move? I am sure God does not wait for more missionary so-
cieties but more Christ-like missionaries I Those who have no nests and holes to

lay their heads in order to be in security and in solidarity with God who has
already reached His people and awaiting the missionaries to discover His struggle
with them.

The problem today for world mission and evangelism is not so much the problem of
the "unreached" but those who are deaf to hear because of pride, self-righteous-
ness, and lack of sensitivity. The center of the problem is not the second son
who said no but the first son who said yes (Matthew 21:28-32). God heavily judges
the so called Bible-belleving and Bible-obeying Christians more so than the un-
reached (I Peter 4:17-19).

We in the Pacific had experienced the essential nature of mission before the
arrival of western missionaries. This nature is love. Becuase of that love, there
was already a communal, human society. What the Gospel taught and preached did
was to change our attitude so that we learned to share with our enemies and dif-
ferent people this love. Because of this we call this love "divine love". This
divine love reveals the law of the kingdom (James 2:8) within the experience of
what God had already given our ancestors:' namely communal love which cares, shares
and recognizes. It does not compete, does not exploit and does not oppress and
alienate.

( end )



PLURALISM, PROSELYTIZATION, AND POLITENESS

From an early period, both Judaism and Christianity have sought to distin-
guish themselves from other religions. The resulting sense of superiority and

claims to exclusive truth have had a dramatic impact on their adherents' behavior.
Manifest sometimes in the smashing of idols and forcible suppression of differing
views or practices, this conviction accounts both for the willingness to die as

martyrs, if necessary, rather than disobey the "one God who is" and also for the

impulse to convince others of God's truth.

Early Judaism spread widely through the Mediterranean world as its followers
bore witness to their monotheistic faith. Christianity, too, was widely propa-

gated as a result of its own missionary impulse. By the fourth century, it had

become the official faith of the Roman empire, the triune God replacing the gods

of a once-pagan environment. With the rise of exploration and colonization in

the sixteenth century, a whole new world opened up, a world vibrant with many
religions. This challenged the Church to a vast missionary effort through which,
it was hoped, the entire world would be both civilized and Christianized. The

results were uneven for both Christianity and the religions which it encountered.
Some religions resisted evangelization, renewing themselves and expanding their
own influence. Even when Christianity prevailed, its success was sometimes only
temporary, the result of other religions' quiescence or even passivity.

The Western Enlightenment posed a different kind of challenge. Separated
from the realm of governmental authority, religion became a matter of individual
conscience. Each tradition was to be ensured equal treatment, but none officially
endorsed. Toleration was publicly espoused and claims to absolute truth relegated
to the relative privacy of the individual church. Civility and conviction were
now at odds.

The resulting anomaly has been resolved in various ways. Some groups continue
to follow the imperative of religious uni versal i sm, proselytizing in accordance
with what they understand to be long precedent. Using tactics which can range from
rational persuasion to physical or psychological pressure, they see the integrity
of their own belief system as enhanced whenever it "defeats" competing religions.
Others prefer to engage in dialogue with those of different religious persuasions;
such activity may or may not have an evangelistic dimension. Some seek to accommo-
date social demands for politeness with less obvious forms of evangelism, such as

spreading the message without actually encouraging people to change communities,
while others claim that adherents of different religious traditions can, in some
mysterious way, be "anonymous Christians." And there are those who reject prosely-
tization outright and with it anything that looks like evangelism. Such tolerant
pluralism ("Live and let live") can be interpreted in a variety of ways -- as a

concession to practicality, an effort to salve feelings of guilt for past abuses,
a subtle form of condescension, or a symptom of weakening religious convictions.



Real understanding and appreciation of the legitimacy of another tradition's
values and insights seem rare; one wonders whether this is even possible in an
encounter between uni versal i Stic religions. And yet not all religions proselytize.
While some, such as Islam, have engaged in far-reaching missionary activity, others,
such as Shinto, do not seem to share that impulse. Nor have individual traditions
been entirely uniform in their practice. The Hare Krishna movement, for example,
which does seek converts, is a sect of Hinduism, which generally avoids prosely-
tizing. Conversely, there are Christian denominations which do not actively
proselytize, despite that tradition's deeply rooted evangelical impulse. American
Methodists were very much involved in such activities during the eighteenth and
nineteenth centuries, although many of their contemporary heirs have a rather
different view. Similarly, Jews, who have generally refrained from such efforts,
were very much engaged in active proselyti zation some two thousand years ago, and
the last several years have seen proposals that such efforts be renewed. Indeed,
most communities that are old enough and large enough have both proselytized and
not proselytized at different times or in different places.

For many of us, children of the Enlightenment and citizens of the Modern World,
the obtrusiveness of proselyti zation violates a very deep sense of propriety. This
leads some of us to wonder whether our religious commitments are based on such deep
convictions as we (politely) profess.

In light of these observations, we seek to address the following issues:

1. Are monotheistic faiths inherently evangelistic? Can one be

true to God and still allow someone else to espouse belief in another

(false) god or have false (inadequate) beliefs about the true God?

2. Why have some faiths not engaged in widespread proselyti zation?

3. What happens to a religion's doctrines (both tacit and

formal) when it comes into direct contact with opposing views? Why

have certain religious groups, once very much motivated to "convert

the world," come to tolerate and even affirm the legitimacy of

contrary religions?

4. Are concepts of exclusivity and uni versal ism sometimes

hidden means of psychological satisfaction, religious self-identity,

and institutional survival?

5. Why have some Christian groups put a special emphasis on

evangelizing Jews?

6. Are pluralism and true religious commitment compatible? Are

evangelism and civility mutually exclusive? Does not the former imply

an attitude of superiority? Can aggressive proselyti zation be done

politely? Is there anything in Judaism and Christianity demanding

"niceness"?
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CONCLUSIONS
1

CONCERN WITHIN THE UNITED PRESBYTERIAN CHURCH FOR "PEOPLE WHO ARE WITHOUT THE
GOSPEL."

Support For A Denominational Effort To Reach "People Without The Gosp el " In The
United States.

^
^

*More than 90% of those responding in each sample indicated that they
would want their congregation to be involved should the United Presbyterian
Church undertake a major effort to reach "people who are without the Gospel"
within the United States. Approximately a fourth of the members and elders
and half of most of the professional samples would want to see their congre-
gation highly involvzd. (p.6)

*0ne out of every two elders and one of every three members indicated a

willingness to make at least a modoAot^ conrnitmzyit of time and work in reach-
ing "people who are without the Gospel" in their own community. At least 3 of
every 5 in each professional sample indicated a willingness to do the same,
while more than 1 of every 2 pastors, synod/presbytery staff and missionaries
would be willing to make a majo^ cornnitimyit to this end. (p.7)

*About a fourth of the members, a third of the elders, and over half of
the pastors indicated they would dz^iruXzZy encourage their congregations to
provide additional financial support should our denomination undertake a major
effort to start new work to reach "people who are without the Gospel" in other
parts of the world, (p.8)

Support For A Denominational Effort To Reach "People Without The Gospel" Through
out The Worl d.

^Definite willingness to give be yond normal contributions to start

work to reach people outside of the UnTfe^ States was reported by less

of the members and elders, less than a fourth of Christian educators and non-
parish clergy, a third of the pastors, half of the retired pastors, national

and synod/presbytery staff and three-fourths _of the mlssionarlej. However,
over half of the members, two-thi rds~of the elders, and three-fourths of most
professional groups indicated they would at least probably gi\jz. (p.9)

*The vast majority of every sample would pfwbably if not dz^^iyiiXiLy

encourage their congregations to establish communications with a person work-
ing outside the United States to reach "people who are without the Gospel." (p.lO

*Clearly there is a strong indication that there are groups of members,

elders and pastors who are strongly supportive of efforts to reach "people who

are without the Gospel," whether In this country or elsewhere. Approximately

50% of such "highly concerned" members (and 40% of "highly concerned" elders)

are already among that quarter of the members and elders at the highest level

of religious participation.

(p*

*12)

Motivation And Training Within Congregations For Sharing The Christian Faith.

*0verall. Panelists feel that their congregation has motivated them to

share their Christian faith to zxXznt, (Only 15% of the members and 21%

of the elders feel that their congregation has motivated them to a. gn.zaX. extent.}

When it comes to being trained in sharing the Christian faith, the overall

response of pastors, retired pastors, missionaries and Christian educators is

to ^ome extz/it. But members, elders and, other prpfessional groups rate such
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CONCERN WITHIN THE UNITED PRESBYTERIAN CHURCH FOR "PEOPLE WHO ARE WITHOUT THI

GOSPEL."

Support For A Denominational Effort To Reach "People Without The Gospel" In J\

United States.

*More than 90% of those responding in each sample indicated that they
would want their congregation to be involved should the United Presbyterian
Church undertake a major effort to reach "people who are without the Gospel"
within the United States. Approximately a fourth of the members and elders
and half of most of the professional samples would want to see their congre-
gation higkty involved, (p.6)

*0ne out of every two elders and one of every three members indicated a

willingness to make at least a modoAotz coirmUmznt of time and work in reach-
ing "people who are without the Gospel" in their own community. At least 3 oi

every 5 in each professional sample indicated a willingness to do the same,
while more than 1 of every 2 pastors, synod/ presbytery staff and missionaries
would be willing to make a majo^ conmUjmnt to this end. (p.7)

*About a fourth of the members, a third of the elders, and over half of
the pastors indicated they would dz{^iyutzty encourage their congregations to
provide additional financial support should our denomination undertake a majoi

effort to start new work to reach "people who are without the Gospel" in othei

parts of the world, (p.8)

Support For A Denominational Effort To Reach "People Without The Gospel" Thro u

out The Uorld.
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*Definite willingness to give normal contributions to start
work to reach people oj^side of the UnTtled* States was reported by less

of the members and eTders, less than a fourth of Christian educators an S' non-

parish clergy, a third of the pastors, half of the retired pastors, national
and synod/presbytery staff and three-fourths _of__the missionaries. However,
over half of the members, two-ThTrds^of the elders, and three-fourths of most
professional groups indicated they would at least probably (p.9)

*The vast majority of every sample would pKobably if not dz^MXeZy
encourage their congregations to establish communications with a person work-
ing outside the United States to reach "people who are without the Gospel." (p

*C1 early there is a strong Indication that there are groups of members,
elders and pastors who are strongly supportive of efforts to reach "people who|

are without the Gospel," whether in this country or elsewhere. Approximately
50% of such "highly concerned" members (and 40% of "highly concerned" elders;
are already among that quarter of the members and elders at the highest level

of religious participation. (p.l2)

Motivation And Training Within Congregations For Sharing The Christian Faith.

^Overall, Panelists feel that their congregation has motivated them to

share their Christian faith to 6om zxtznt, (Only 15% of the members and 21%

of the elders feel that their congregation has motivated them to a gn.zaX. zxtk

When it comes to being trained in sharing the Christian faith, the overall
response of pastors, retired pastors, missionaries and Christian educators is

to 6omz zxteTit. But members, elders and, other prpfessional grc.ps rate such
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(An expanded answer to

Nick Gillard’s letter on p. 30)

by John A. Holzmann

You may have seen it in "The Church

Around the World" put out by Tyndale

House Publishers. The June 1985 issue

(vol. 15, no. 7) had an article titled

"Number of Unevangelized Drops."

"The number of unevangelized people

in the world now stands at 1.3 billion,

four percent less than in 1980," said the

article. ".
. . The unevangelized now

constitute 28 percent of the world's pop-

ulation."

The statistics upon which this article

was based came from David Barrett, an

Anglican statistician and editor of the

World Christian Encyclopedia.

I saw this article and wondered. Now
wait second! Who's right? The U.S.

Center and others whofollow them claim

that somewhere around half the world's

population is unreached.

Barrett, on the other hand, says that

barely a quarter of the world's people are

unevangelized. Who's right?

Actually, Barrett and the U.S. Center

aie talking about two different concepts,

and they use two different words.

When a people group is unevangelized,

it is, necessarily, unreached. But the re-

verse is not true. When a people has been

evangelized, it has not necessarily been

"reached" in the technical sense of that

word as used by the U.S. Center.

The words unreached and unevangelized

refer to two different concepts, two differ-

ent ideas, and we need to understand the

difference.

Evangelized and
Unevangelized

First of all, unevangelized. What does

that mean?
According to Barrett, evangelism is

specifically related to Gospel proclam-

ation. Evangelized, he says, refers to "the

state of having had the good news spread

or offered; the state of being aware of

Christianity, Christ and the gospel"

(World Christian Encyclopedia, pg. 826).

"(Evangelization) is often used incor-

rectly as if it were synonymous with con-

version. ... In fact it has, throughout

Christian history, always been used in a

broader sense to mean the spreading of the

Good News of Jesus Christ and the pro-

clamation of the gospel of the Cross . .

."

(WCE, pg. 119).

By Barrett's definition, a

person is evangelized if and

when he has been exposed to

the gospel.

By Barrett's definition, a person is

evangelized if and when he has been

exposed to the Gospel. So when he

speaks of evangelism, evangelization, or

evangelizedness he is saying nothing at all

about response or responsiveness.

Notice, then. When Barrett says the

number of unevangelized people has

dropped in the last five years, he is saying

nothing about the number of Christians in

the world. He is saying nothing about

conversions. He is making no comment
about the effectiveness of evangelistic

efforts.

Indeed, in the "Church Around the

World" article we read that "the number of

Christians has actually declined by one

half percent during the same period."

So. When Barrett says the number of

unevangelized has dropped, all he is saying

is that the gospel has been "spread or of-

fered" to several million people.

Barrett, then, is measuring possible

exposure, not the impact or significance of

that exposure. He is saying something

like the radio broadcaster who announced,

"25 million people went to the beach yes-

terday." That is a significant observation,

but it is not equivalent to saying, "25 mil-

lion people got a tan, a bum, or a nice,

warm feeling yesterday," or even, "25 mil-

lion people sat in the sun."

Some of those people may not have sat

in the sun. Perhaps they sat under a beach

umbrella, or went scuba diving.

Barrett's statistics merely tell us how
many could have been exposed to the sun

at the beach if. . . .

One more point, though, before we
move on.

Even though Barrett's statistics mea-

sure merely the extent to which the gospel

has been offered—how many people could

have heard the gospel message—we should

give him credit: he is involved in a bibli-

cal pursuit.

Matthew 24:14 says "the end" will not

come until "this gospel of the Kingdom

has been preached in all the world as a

testimony to ail nations."

Jesus links His return to the preaching

of the gospel as a testimony to all na-

tions. If we are to be aware of the signs

I
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of our times, we must know to whom the

gospel has been offered, to whom it has

been preached. If we look forward to the

coming of our Lord and Savior, we look

forward to the day when all nations will

have heard the testimony of His gospel.

In Barrett's words, evangelization is an

"Eschatological Sign"—a sign of the end.

We need to be aware of how we're doing;

who has had the opportunity to hear.

Reached and
Unreached

By definition, an unreached people is "a

people group among which there is no in-

digenous community of believing Chris-

tians able to evangelize this people group "

(Lausanne Committee for World Evangel-

ization, Chicago, March 16, 1982).

Primarily, reachedness refers to the pre-

sence or absence of an indigenous church

within a cultural system. That's the basis

for the slogan "A Church for Every People

by the Year 2000." When there is a

church for every people, every people will

have been reached.

Notice. Reachedness does not refer to

the presence or absence of Christians in

the midst of a people. There may be

10,000 Christians living and working
among a particular people group and they

may be witnessing and evangelizing dili-

gently, but the people may remain un-

reached. One mission researcher has said,

"The question is not, 'Is the church in the

people?' but rather, 'Is the people in the

church?"'

Vv'hat matters is not whether or not

there are Christians among a people, not

even whether or not there is a Christian

v, itness. What matters is whether or not

members of the people group are members

of the church. And, more than that, whe-

ther or not the church of which they are

members is culturally- relevant (indi-

genous).

Do members of the people group see

the church as "their own"-something that

belongs to or belongs in their culture-or

IS it perceived as strictly something for -

eign? If the church is owned by the peo -

pie, if it is recognized as some^ing indi -

genous to that culture, something belong -

mg to it, then that cultural group may be

said to be reached.

As with evangelism, so too with reach-

idness: at root it is a biblical concept. In

.Revelation 5:9 and 10, for instance, we are
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told that, prior to His return, prior to the

Great Tribulation, Jesus will have "pur-

chased men for God from every tribe and

language and people and nation" and will

have "made them to be a kingdom and

priests to serve our God."

Jesus will not return until some from
every tribe, tongue, people, and nation

have been purchased by God. When we
pray, "Come quickly. Lord Jesus!" we
pray that the unreached will be reached,

that the missionary task will be fulfilled,

that some from every people group will be

brought to know our Lord. This fact a-

lone provides much of the impetus for the

frontier mission movement.
But while we want to recognize its bib-

lical character, its biblical roots, we need

to understand that reachedness is more than

a tool for discerning the signs of our

times. It is more than a meter to tell us

how close Jesus' return is. Reachedness is

a strategic concept.

Revelation 5:9 and 10 tells us that the

purpose of those who have been redeemed

is to serve God as a kingdom and priests.

A priest is a mediator, he is a medium
by which a message is communicated. In

this case, those who are redeemed by God
are called to communicate the gospel-to
their own people, and to other nations.

Part of the reason for thinking in terms

of reached and unreached peoples is to dis-

cover the relative ease with which people

can turn to Christ. When a people is

reached, members of that people can be-

come Christians far more easily than when
it is unreached.

As Dr. Ralph Winter, director of the

U.S. Center for World Mission, says,

when a people has been reached, an "indi-

genous beachhead" has been established, a

"missiological breakthrough" has occurred.

Members of reached groups are far more
likely to see the gospel as a realistic,

culturally-relevant option for them than

are members of unreached peoples.

Says Winter, "It is no more likely that

fish will crawl out on the land to get the

bait than that individuals embedded in a

social matrix (especially a non-Western

one) will be likely to walk out to become
Christians.

"It is our duty to move into their world

and win people within it. We must not be

modem members of 'the party of the cir-

cumcision' by demanding, direcdy or indi-

rectly, that people ignore the social and
family bonds within which they have

grown up."
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A people has been reached, then, when
it becomes possible for a member of that

group to become a Christian without
breaking social and family ties: in other
words, when it becomes possible for a

person to become a Christian without at

the same time being perceived—by himself

or others-as joining a different cultural

group.

So. Reachedness has to do with the

existence of an indigenous church witiiin a

people. Evangelizedness has to do with
the existence of a witness. Reachedness
answers the question: "Is there a com-
munity of believers within this people
that is viewed as being at home among
this people, part of this people?" Evan-
gelizedness answers the question: "Is the

gospel message being proclaimed among
this people?" Both concepts have scrip-

tural roots, and both are essential to effec-

tive missionary strategy.

Reachedness has to do with the

existence of an indigenous

church within a people.

Proclamation and response, evangelism

and reachedness must both take place.

Both need to be measured. Both ought to

be taken into account. They are related,

but they are not the same. Those who are

unreached must be reached. The unevan-

gelized must be evangelized.

People of God: we have work to do.

We have a task before us. About half the

world's population lives in 17,000 wholly

or largely unreached people groups. And
28 percent of the world's population re-

mains virtually unevangelized. Let us be

about our work! Pray the Lord of the

harvest that He will send out laborers into

His harvest field.

Further information on this topic can be

gleaned from the World Christian Encyclo -

pedia, $37.50 through the Mission Fron -

tiers Book Service (inside back page), and

from the International Journal of Frontier

Missions, Vol. 1, No. 2, normally $5,
available through the Mission Frontiers

Book Service together with the other three

issues of Volume 1 at the special discount

price of $10.

For a thorough review of the World
Christian Encyclopedia, you are encouraged

to peruse Missiology, Vol. XII, No. 1,

January 1984.
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HELL: MODERN EkW^GELI CALI SM' S CLOSET DOCTRINE

By Don Richardson

I. THE STEADY ONSET OF UNIL^ERSALI SM

It 1 = rti o b 5 e r v a t i o n that " u ri i v,' e r = a 1 i srri

"

— the t' e 1 i e +

that ul tirriatelv all people wi 1 1 be saved — is gradual 1
>•

gaining ground in e'-'an ge 1 i c a 1 sem i n ar i e =
, colleges and

churches. Fewer and fewer evangelicals are taking the
doctrine of hell seriousl'.'. This is happening not because
evangelical professors and pastors are aG'.'oc a 1 1 n g u n i ver s a 1 i sm
but because most of them ha.^'e stopped teaching the biblical
truths which would arrest our drift toi-iard u n i ver sa. 1 i sm ,

Universal ism is gaining ground more b'.' defaui t tha.n bv design,
'oermons on hel 1 h a ••’e become so rare that pr each i no ons* can
cause an em o 1 1 o ri a 1 t r a u rri a i ri a c o n g r e g a 1 1 o n .

I arri c C' ri

c

e

r

n e

d

as a Christian because I bell eve t h a t

universal ism is u n s c r i p t u r a ! . And I am concerned as an
a d‘v' o c a t e of m i s s i C' ri s t' e c a u s e t ti e s t e a d > s C' r e a d o f uni e r s a 1 i s rri

I'l 1 1 1 even t u a 1 1 v u n de'" m i n e Christian m i s s i on s .

At the S arri e 1 1 rri e . I b e 1 i e' e w e ri u s t t r t o u ri d e r s-

1

a n d 1 1; e

basis of the reticence, the em b a r r a. s siti e ri t . the a

'

' e

r

s i C'

n

t h a t cause s- e' e ri rri a n > E' i b 1 e - e 1 i e-.' i ri g past o r s t o av C' id the
s u b I e c t of hell. An d w h i c h rri a 1 e s- rri o s t c. e o p 1 e in their
congregations feel r el i eved uiheri thes' do'

Is it iTier e 1 that the t h ou oh t of peoo 1 e c on s c i ou s 1 y
suffering forever is too P'ainful to c on t emc’

1

a t e ' h! though
this IS a factor , I believe it is not the main proDlerri.

Ser 1 ou s Ch r i s t i an s wh o are c on v i n c ed of the r e a M t o-i' h t' i 1

w 1 1 1 w a r n p e C' P' i e a t' o u t it , no rri a 1 1 e r h oim p a i n f u 1 it rr. a v

be to iTien 1 1 on the subject. I bel i eve the problerri lies
on a. differe-nt le'/el ....

I I . THE PROBLEM OF PERCENTAGE

It is nriy' intuition that rri i 1 1 i ori s of s i n c er e , B i b 1 e-pe 1 i e' i n g

evangelicals feel desperately uneasy about the doctrine of he'

n o t because the v d C' u t' t that a n c> ri e d e s e r
• e s it, n o r bee a. u s e

the/ think God's naAjre prohibits vengeance, but pur el v and
sirripl V because they have been told that believing in hell
necessarily requires one to believe also that an enormously
high percentage of mankind must end up there.

The world around us — the world our God created and sustains
— teaches us that sinners both cause and deserve suffering.
But it also instills w i t h i n us the ex pec t a 1 1 on that on 1 a.

minority of people, at any given morrient, experience severe

1



su'f'fer inQ. Farriines, + 1 oods , ear t h qu I es ,
plaoueE-, drouQhta,

crimes and accidents are always 1 ocal, n ev e r u ri i .

• e r s a 1 . b t o r m

may raqe in various parts ot the earth simul taneouslv, but

probably no more than 25''. ot the earth is a+tected by storms
at any given moment.

L i k ew i se , we logically assume t h a t on 1 y a m i n or i t v of

peop 1 e in any soc i e t y mj i 1 1 be i n c a r c er a t ed i n pr i son s a t

any given pieriod. Try to imagine, -tor example, only ot a

population enjoying treedom and 95/. imprisoned. It seems
unthinkable. Accordingly, the idea that a tiny percentage
ot rriankind will be saved and an enorrriously high percentage
c o n demn e d eternally r u ri s c C' u n t e r — ev e n it it is true —
t o the testimony ot common experience, wihich savs that only
a rriinority ot people sutter severely at any given time.

Further, it 95% or more ot all the people God created will
end up in hell — as s om e t ti e o 1 o g i e s in e 1 1 e c t p' r e d i c t — w e
are 1 e 1 1 wi i t h a. s i n I ; i n g t e e 1 i n g that Satan has '.m C' n a v-' i c t o r v

o'/er God. Ne recoil trom such a thought. The scriptures
indicate that only one-third ot the angelic host were lost
trom their C r e a t o r t, F.: ev . 1 2 : 4 > . Is it r e a 1 1 y true that in

mankinds case the actual 1 1 gu r e is 95% or mor e

For such reasons, it is the suggestion that 95% or more ot
mankind uu 1 1 be lost, rather than the concept ot hell itselt,
wh i c h requires the strongest j u s 1 1 1 1 c a 1 1 on in or der t o mal e

"the ring o t truth" echo i ri the minds o t m C' s t C h r i s 1 1 a n s .

It sutticient J u s t i t i c a t i on is not provided, many Christians
wh o otherwise would agree that hell i s n o t on 1 y a biblical
doctrine but also an ethical obligation trom a just God, ma. .

end up rejecting or at least a'/oiding the subject ot hel 1

merely because they cannot accept that teartully high
percen tage

!

Ne rriust be certain, theretore, that we are on tirm ground
bet ore we insist that believing the Biblical doctrine ot hell
necessarily requires us to believe that almost all o+ manlind
WI i 1 1 be consigned to hell — lest we cause otherwise committed
people to turn needlessls' trom scriptural toundations to
uni ver sa 1 i sm . T o be s u r e wie ar e on 1 1 rm gr ou n d , w.ie mu s t

reexamine the various theological bases which have led some
Christians t o conclude t h a t n e a r 1 y all o t o u r r a. c e w ill be
lost. I call those various bases "the cut-o-f-f determinants."
A c u t -ot t de t er rri 1 n an t is an y thing wih i c h Christians bell eve
God uses as a basis tor cutting ott all hope ot salvation
t r orti lost peop 1 e . Consider then....

III. CHRISTIANITY'S CUT-OFF DETERMINANTS

Christians, over the 1 as t two ni i 1 1 en i a , h ave held a var i e t y
ot x'lews concerning the basis God uses to determine who will 1

be saved and w>ho wi 1 1 be lost. Here the rriain ones:



A. Cut-of-f Determinant Number One

Baptism administered by a duly authorized priest
or cleric must be received before the moment of

death, otherwise a lost person's lostness is final.

•Variations: some traditionz under this basic category hold
that good works and/or la=t rites deterrriine whether a person
saved by baptism before death rriav enter heav-’en directly or

after a. season in purgatory. Some belie-e that a liv-'ing

surrogate may procure salvation for a dead person by being
baptized on his behalf.

Comments: cut-off determinant numiber one rriakes no provision
for infants u.i hi o die u ri b a. C' t i z e d . H e ri c e ti e 1 1 , in this i ew ,

will hold a ver V’ high percentage of iriankind, mostly of non-
E u rc p e aTi s t o c k . M i s s i o n a r i e s r e p r e s e ri 1 1 n g t h i s v i ew d C' i n t h a'-. e
been u n der s t an da b 1 v eager to baptize large nurribers of pagans,
e' e n wi i t h o u t e'- i d e ri c e of repentance. H i s t o r i c a 1 1 s-"

,

large
nuiTibers of people raised in this tradition have defected to
un 1 ver sa 1 i smi

.

B. Cut-off Determinant Number Two

Baptism administered before death by a cleric of
an acknowledged group is necessary for the salvation
of infants. Older children, youths and adults,
though not baptized, may be saved if they place
their faith in Jesus Christ before death.

Comments: This view also leaves an extremely high percent-
age of rri a n t-.. i n d , m a i ri 1

>' ri o n - E u r o C' e a n s , in hi e 1 1 . D e f e c 1 1 o n s

f r on"! t hi 1 s t r a d i 1 1 o ri t o u ri i '-y e r s a 1 i srri h ar/ e been n u rti e r o u s .

C. Cut-off Determinant Number Three

Salvation is only for “the elect." Their election
is not based upon any action of their own wills, but
upon God's exclusive decision to grant them "saving
faith." The elect manifest themselves by exhibiting
faith at some point in their lives, and by persevering
in that faith to the end of their lives.

Comments: Sorris groups merge cut-off determinants two and
t h r ee into on e s '-.s t em . T n u s ba.b

i

es wh o r ec e i ve va. 1 i d

bap

1

1 sm bef or e death are a 1 so by def i n i

1

1 on amon

g

the elect.

D. Cut-off Determinant Number Four

Salvation is only for "the elect," but their election
is based upon God's foreknowledge of their freewill
response to the Gospel of Christ at some point in

their lives. God elects them to salvation by (1)

keeping them alive at least until they reach that
critical moment, and by <2)employing obedient Christians

c t a ri



to win their -freewill response through the Gospel when
they reach that critical moment. They are thus "elect
according to the -foreknowledge o-f God"(Romans 8:29).
I-f, however, the disobedience of Christians prevents
God from winning the freewill response of such potentially
saveable indiviuals, they eventually pass the cut-off
point of death and are eternally lost. Infants in any
land who die before reaching an "age of accountability"
are covered by the sacrifice of Christ, even without baptism.

Variations: Some hold that the elect must also be " r i oh

t

with God" at the rriorrient o-f death to be saved.

Comments: One would think that the stipulation that the
disobedience of Christians causes hundreds of rriilliona of
potentially saveable people to be lost will keep the percentage
of people who are damned at a high level . This i= offset to a

large degree, hower'er , by the provision that billions of people
wh o , t h r ou gh ou t hist or y , h ave died as i n f an t s are c over ed bs'

the sacrifice of Christ. Mos t a dh er en t s of this v i ew i n f ac t

have no idea that medical workers in i nnurrie'' abl e parts of the
wor 1 d h ave d i sc over ed infant rrior t a. 1 i t y rates r u n n i n g a t

appr ox 1 fTia t e 1 y 6u-65‘-. pr i or to the i n t r odu c 1 1 on of i mpr oved
fyy Q i e n e and medical s e r ices. A d ding rri i s c a r r i a g e s and still-
b 1 r t h s to the a b O'..- e percentage b r i n g s u s t ci a r e a 1 i r a 1 1 o ri t h a t

an incredible two-thirds of mankind may be in heaven under
cut-off determi nan t number four! Add to th a t t w Cl

- third s t h e

the 3 o r 4/. of mi a. n k; i n d t h a t h as be 1 i e-v' e d th t U O E- p 0 1 t h r o u g hi t ti

wd tness of o ti e d 1 e n t C h r 1 s t 1 a ri s a ri d w e f 1 n d appr ox 1 mia t e 1 y 70'. o

mi a n k i n d 1 n hea’/en 1 Eu r ope an s ar e now n o longer th e favored
group

.

A1 1 race s w

i

1 1 be represented •

C u t - o f f de t e r mi i ri a ri t n u mi t' e r four, the n .
pr Cl '/ ides an u n e A pi e c ted

solution to the 'problerri of percentage,' which has been such a

iTiaj or stuiTibling block in the wav of many Christians wiho would
otheru.iise have little or no difficulty belie-'ing and teaching
the d Cl c t r i n e of hell. e f e c 1 1 o n s f r om t fi i s pi o s i t i o n t o t h a t o

f

universal i sm seem to mie to be fei'ier , and I bel i ev’e they wiou ! d

be fewier still if ixior e people knew just how hi oh mankind’ s

av e r- a g e i n f a. ri t rri o r t a 1 i t >' rate h a. s been t hi r- o u g h C' u t fi i s t Ci r v' .

Infa.nt mor t a 1 i t , in this view, b€eorries God = "rtierc.’ valve" cr

saving a rriajority of rriankind even apa.r t frorri the obedience of
Christians! There still r- erri a ins, h oim e' .

• e r , t fi e fact t h a t rri i 1 1 i o n

who could have been sa.'-'ed through obedient Christians are lost.

Let us skip cut-off determinant number five for the rrioment.
Con s i der n ex t :

E. Cut-off Determinant Number Six

God dispenses salvation more or less on the basis
described under cut-off determinant number four, but
those who are damned are annihilated rather than
subjected to eternal suffering. Hell exists but

4



only Satan and his -fallen angels will be consigned
to it.

Cornments: This view, held by Seventh -Day Adventists, solves
the problem o-f the high percentage by annihilating the lost.
Once the lost are annihilated, it can be said that lOOX of
rriankind is saved. Most rria instream Christians consider this
view as lacking scriptural support.

F. Cut-o-f-f Determinant Number Seven

All o-f mankind will be saved on the grounds that
God would not cause anyone to su-f-fer eternally,
no matter how grievous his crimes.

Comments: This, -finally, is the position o-f un i versal i sm

.

Universal ism rriakes no pretence o-f basing itsel-f upon Scripture.
Human reason alone is its claimed basis. Un i v^er sa 1 i sm denies
hutTian -freewill

,
however. Just as surely as does any extremie

doctrine o-f predestination, but -froui a di-fferent direction.
Just as a doctrine o-f absolute predestination denies that
man can choose heaven, so u n i ver sa 1 i srri denies that a rrian can
choose to go to hell. God, says un i ver sal i srri , will overrule
such a choice and force the rrian concerned to go to heaven,
even though it be against the man's will

.

IV. A PERSONAL EVALUATION

To c 1 a.r i f y rriy own pos i 1 1 on , cut-off de t errri i n a n t number f ou

r

is the one which I have believed and taught through the years.
I have been even more convinced that it is a preferable position
since I personally encountered the two- thirds infant rriortality
rate (rrientioned above) among several tribes of New Guinea. God
used one Sawi baby who surviv'ed to becorrie a Peace Child to speak
to rriy heart about His sovereignty. He also used the rrian'/ little
ones who died -- many before my very eyes — to speak to rrie about
still another aspect of His sover e i gn t '/ . It has meant a great
deal to rrie since that t i rri e to r e f 1 e c t th at poss i b 1 y 707. of all

rriv ' fell ow h um a. n b e i n g s c o n c e i v e d in this wor 1 d will ti e w i t h u s

in heaven. W h '/ don •' t I Just leave i t at that ?

I must now bar e my heart and say th at I des ire iTiy fell ow e'.-’ang

el i cals who also acknowledge Nurriber Four to consider, if only
briefly, the possibility of rriaking one major change in the
conditions attached to cut-off deterrrii nan t Nurriber Four. Doing
so will yield a new determinant, one which you rria'/ or may not
agree conforrris to scripture at least as rriuch as Number Four, and
perhaps e'/en more so. Let's call it "Number Five." Number
Five will not change the percentage of people who, under Number
Four, will be damned. It will change only our concept of how
many potentially saveable people will be among those finally
consigned to eternal stress. I value response as to both
the scr i ptural ness and the self-consistency of the following
presentation of "number five." To begin, I will point out an



apparent knot o+ inconsistency in the -fabric o-f Number Four:

IKf. MY PROBLEM WITH "NUMBER FOUR"

The apostle Paul taught that "...by grace you have been saved,
through faith... not by works, so that no one can boast" (Eph.
2:8,9 NI'v'> . Note that under cut-off determinant number four
human works AF'E involved' Not the works of the person being
saved

,
but the wor k s of the obed i en t/d i sobed i en t C h r i s 1 1 an s wih ose

faithfulness or lack of faithfulness is, along with God s grace,
a definite factor determining wiho wi 1 1 be saved and who wi 1 1 be
lost' For salvation to be truly founded upon God's grace, it

FTiust be possible to show that not even the disobedience of God s

servants cannot prevent the salvation of someone God intends to
s aV e . Is there any w a >' t ti i s requirement could be facilitated?

Kf. A SOLUTION TO THE PROBLEM?

With our realization o+ the enormously high infant mortality
rate God has obviously ordained for our fallen race, I believe
it IS conceivable that God has left Himself the option of saving
through child death any potentially penitent person who He
foresees iw i 1 1 be lost if He depends u p o ri t n e obedience of
Ch r i s t i an s t o w in t h a t per son . If that is true, t hen an yon e "

s

s a 1 V a 1 1 o ri c a ri t r- u 1 v' be d e = c r 1 1' e d as "all o+ grace," in t h a. t

human failure c ou 1 d not in f a c t h ave pr even tea it. That being
so, it fol loujs that even ^•..itlerl the compliance of God's servants in

ministering the Gospel leads t o s om e on e ' s sal a 1 1 o n , that
c omp 1 1 an c e is mer- e 1 y an incident a 1 c on t r i bu 1 1 on . All a. 1 on g , the
God s g r a c e wi a s the o n 1 y' real g u a r a n t e e t h a t sal v a t i o n u-j o u 1 d

f 1 n a 1 1 y- reach the selected p e r s C' ri .

But wihat does this view do to our human responsibil itv as
"ministers of reconciliation"? The answer is that our respons-
ibility is to glorify God

,
and to g 1 or i f y H i m ive MUST minister

the Gospel to lost people. Why? Because God receives no
personal glory from those whom He takes to Himself as infants!
They have not lived to place their faith in Him, refuse tempt-
ation and choose to obey Him, love Him, praise Him, glorify Him
in the midst of trials, and lead others to know him. If iwe ,

as Body's servants refuse to bear the Gospel to lost men and
women as one of the "good works which God prepared in adV''ance
for us to do" (Eph. 2:10 NI'.?' , God of course has already fore-
knowin our disobedience and, in this viewi has already taken to
Himself via child death those who would hs'-e been damned had
depended upon our obedience. We are then guilty for denying
God the glory He should hav'e and would have received from those
whom we compelled Him to sa\e via. child death. We are also
Quilt;y for denying those individuals the privilege of glorifying
God in the never - 1 o-be-r epea t ed hi story' of this world.

And the glory of God is what our lives are all to be about!
If the glory' of God alone is not enough to spur us to bear the

6



gospel to the lost, then we hardly qualify to call ourselves His
servants in the first place. Furthermore, what if we are wirong
about Number Five? In that event we fall back to Nurtiber Four,
under which potentially saveable people can be lost! So we had
all better be about our Father's business, just in case!
Against this background....

VI . CUT-OFF DETERMINANT NUMBER FIVE

Ai Defining Freewill: God has placed within every man, as a

part of His image in rrian
,

a sacred God-given ability to miake
corripletely spontaneous, sel f -or i gi nated choices. God chooses
never to insert His orrini potent finger INSIDE a man's spirit to
tamper with that sacred gift. However ... the choices which
any and all men will make with that gift of freewill in any and
all possible situations are totally, utterly and infallibly fore-
known by our omniscient God. Hence God, within limits, can
determine the uses rrien make of His gift of freewill by
encompassing men with EXTERNAL situations/persuasions which He
foreknows infallibly will cause them on their own initiative
to exercise their wills in accord with God's will. I call this
phenemenon of God's providence directive encompassmen t

.

The phrase 'within limits' in the above paragraph is extremely
important. I will return to that phrase later.

B. Defining The Lostness of Man: "The lost ness of rrian" means
that man, through the sin of the first rrian, Adam, possesses a

sinful nature which "cannot please God" and is unacceptable to
God. Hence there are two things man cannot do with his freewill

:

1. He cannot effect a change in his own nature in order to
please God. 2, Nor can man perform any works which will atone
for either his sinful condition or his sinful deeds. This
condition of helplessness in sin has been called "total depr av'-

ity." It is important to remember, however, that the image of

God still co-exists with that total depravity! (Jarries 3 ; ?> I

mention this because some hav-'e carried the definition of total
depravity still further by saying that man's depraved nature is
ALSO incapable even of DESIRING to have either a. change of nature
or a provision of atonement, on the grounds that such a desire
would constitute a "work," i.e. a. basis of claiming merit before
God . How strange! Nh o wou 1 d ever think that a guilt

y

pr i son er '

s

mere desire to be not guilty or to be released from prison
constitutes merit before the law?

Denying that fallen man is capable of DESIRING help from God
consitutes a de facto denial that the image of God is still
within fallen man. Let us not emphasize one valid doctrine to

the exclusion of another!

C. Defining the Limits of God's "Directive Encompassmen t
" of man:

If God could, by means of directive encompassmen t ,
cause ALL men

to repent of their sins in this life and be saved, hurtian freewill
would have no real meaning. His gift of freewill would then be
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little more than a + a.c e 1 1 ou s trick. A 1 so , wou Id then h ave
ar r 1 ^.-ed a t uni '.’er sail sm , i.Mh 1 c h is a u n sc r 1 p t u r a 1 pos 1 1 1 on . I t

must there+ore be possible -for SOME men to e-ercise their free-
wi 1 1 in a rrianner which pm e^ ‘er t s e'-.-en God s directive encompiass-
mien t +rorri crc'W'dinQ theui to r ecentance, at least in the context
ot this wor Id. At the same time, it is not 1 og 1 c a 1 to think t h 5 1

any FINITE being -- including e.en Satan himselt -- could ha. 'e

an INFINITELY strong ca.prcitx to re=i=t God s will . Can thi =

par a.do' be resolved- I belie e it can be resolved through what
I shall call low and high thesholds O'f sutmii ssi on

;

1. "Thresholds of Submission:" The spectrum of persuasions
lAihich God can use to lead peoc e to repentance ranges from tne
very mild to the very drastic. So'me people 'v'leld their wills to
Hirri the very first time thex near the Gospel e..\ p 1 a 1 n ed . nt the
other end of the spectrum, other peopNe wi 1

1

not repent until God
sub.iects them to se'.’ere duress. If the'-x are extne.melv stubborn,
the 1 e'-.‘ e I of dure s- =. w ti 1 c ti i-'J c* u Id b> r 1 ri g t h eui t o e p e n t a, n c e iti a x-’ b e

iTi o re t h a, n their p h s 1 c a. 1 b C' d 1 e e c a n endure. L eat r. o " c u r s b' e f o r e

r e p e n t a r, : e can be effected. T ri 1 •= t ti e n p r C'' 1 d e s a 1 o g 1 c a 1 ti a =• 1 s

f o r d e n 1 r; 1 n g a. t' o u n d a r v' t' e 1 1- e e " 1 ow " a. n d " h 1
g i"!

'• t !"i r e s hi cN da C '

*

s u bm 1 E E 1 o n : t h C' s e w ti orri G o d r r - e s e e s c a ri be per s u a d e d t o r e P'
e

''i t

throjui- reason, by examiple. or b levels of duress which will
not destroy their physical bodies h axe "low" threshol ds of
su bn"- 1 s E 1 an . 'z'lrice thieir r e p . e ^ t .a n c e IS p 0 t e n 1 1 a 1 1 n the c 0 n t e
o-t t", :s. Ilf e , I w 1 1 ! f r orri

‘
“V. E poin t 0 ri d e E c r 1 1 e 1

1

, emi 3 E- the
poten t i al

1

y

pen i ten t . On the Cl t h e r hand, those i.xhom 1jj Q 1j for e ~

sees :a" ce brought tc on 1 v bv duress which is more
than their physical bodies can survive ha e "high" trresholdE
C' f E u h - E E 1 C' ri . T h e 1 e C' e n t a " : e is. not P' cM e n r 1 1 in t hi e c o 'i

* e ^

of this life. uet us therefs'-e designate them as the finally
impenitent. This, then, e.xpv^ins the 1 irrii t i-'ihich pre'v‘er:ts

God s "directive en c orripa e smie' t f r omi bringing p.lL rrien to rep'ent-
a n c e in this life: d 1 r e c t 1 v' e e n c orri p a s srri e n t is e f f e c 1 1 v e f o r tne
p o t e ri t 1 a I 1 penitent, but 1 e + e c 1 1 e 1 ri t hi 1 s i.m orid f o r t hi e
f 1 n -a 1 1 V 1 mipien 1 t en t . nn . .a t t emic t on God s p ar t t o br 1 n g a final’
i !Ti p e n 1 t e n t p e r s o n to repentance in this life w ill C' ri 1 h a. r d e n t h a t

per s on 1 n t o d 1 s p' 1 a y 1 n g i n c r e d 1 t' 1 e s t u b b' or n e s s . The o n 1 y r e a s o

n

God would riial e such an effort I'jou 1 d be to rriake bel 1 e'v'er s .aware
that final 1 rripen i t en c e ie a. ha'^d cold real 1 tv'

Before i.'.ie consider iwhat happena to the f in.al 1 'x imipenitent in t^e
next 1 ! ’ e . c o n s 1 d e ' the f o 1 i C'l.-.i 1 n g s. c r 1 p t u r a. 1 ev 1 d e n c e for
the c o n c e pi t s 1 ri t r C' d u c e d a. ti o -x e :

SCRIPTURAL EVIDENCE FOR DETERMINANT NUMBER FIVE

A. The Pharaoh of Exodus: God said to Moses: "I know that the
king o* Egx'pt will not let >'ou 90 unless a rriighty hand compels
hiiTi. So I wi 11.. .strike tne Egs'ptians wi th . . .wonders. . . .After
that he i.gi 1 1 let you go" ' E.x . 3:19,20) . The same judgrrients
FTiade the general Egvptian populace "favorablv d 1 sposed " h Ex . 3 : 20 .'

,

but caused Pharaoh to resist God' s will to the moment of his
drowning in the Fed Sea. God s directive en c orripassmien t had



'v' 1 r t u 3, ] 1 r- e a. r r 3 n g e d + hi e ri a t li r a 1 ci r d e r of thin q a t o b r i ri g F' h a r a o hi

t o r epen t an c e . A 1 a -a , ph ar a.oh '

•= " t h r ea h o 1 d of a u bm i as i on " wa a

beyond the reach of the atrongeat perauaaion bod could bring to
bear u C'on h i it; in t h i a won Id at 1 ea a t .

B. The I ar ael 1 tea : Th e a p e c t r u rri of p e r s u a a i o

n

a wihich God • a

d 1 r ec t 1 e e ri c orTipaa arrit-n t ma y errip 1 oy i a dr arria t i c a 1 1 y a r t i c u 1 a t e d

1 ri 6 C' d a deal 1 n g a i th Israel . Thousands of I a r a e 1 i t es
,

eve-n

after ti e hi o 1 d i n g the pi agues of Egypt, the mira c 1 ea in the
w i 1 d e r- n e S- S- a ri d b od ’ a i u dgmen t a ao-a i n a t their own fell CiU.i

—

I ar a e 1 i tea i-'ih C' a i ri ri t- d , a- till " hi a r d e n e d their h ear ts " ( H e b . 3 ; 8 / .

I n L e - •’ 1 1 1 c u a 26 : 14-2: cr b o d a r n a o f H i s- a h' i 1 i t y t o m u 1 1 1 pi
1 y

dur i evel

a

" a e'-.-’en 1. iiTiea over ." He then rep e a t a t hi e formula
f o u r- 1 1 rri e s-

!

F' e r h -a p a I'-i e could d e a c r i t' e the r e a u 1 1 1 ri g f i ri a 1

du r i
1 eve 1 -H P. *

' r- 0 '

.

'

en - 1 Cl - 1 h e - f o u r t h - pi ciw e r a u r es-a" ' H ri 0 e t

e'--'en au c hi h 1 g h 1 e’ 'e 1 a o f d u r e a s d id not b r i ri g all d 1 s C' b e d 1 e Ti t

I ar a. e I 1 tea to r e p e ri t a n c e . Their t h r e a h o 1 d s o f a u biTi i a a i on were
S t 1 1 1

" off t hi e e ri d o + t ^l 0 “ C 5. 1 0 *
" S- O t C‘ “ p 0 ^ * Note that this

ai^‘e s om S' p h e n C'menon o f f 1 n a 1 1 rripen i t en c e |.lOu i d ne'ver h .a.'---e been
ni an 1 f es ted ha d b O d n C'

t

b r- o u g h t it to t hi e surf a ce by s u bi .J e c t i n o

t hi o S *5 C o n c e r ri S' d t o e V r eme i e'.-'s 1 a of dur ea s . The i rri P'
• 1 c -a 1 1 o n

1 s t h, a t t hi e s smc- t 1 n a I 1 iTi pi e n 1 t e n c e 1 u r 1 ; s- i n t hi e sou 1

s

o-f rrianv

^ c* pi e 1 n e -.'S’
"

E-OC \ et . but it IS a 1 mpi 1 y n o

t

rri a n i f e s ted because
C-Od 1 a 1 e a 1 n o t hi erri •r», 1 c> hi e . T h IJ s- 1.-' 1 e c a hi ri ev e r be sure i.-'.irio arriong

hi a a •a n d w hi o d o e a hi
'

t . E: u t b o d , ivi h o d 1 a c a- r n a "the thci'jghit= and
- t 1 tud e a o f the h e a r t " Heb , 4 : l2.i ,

" knoi/is i-'iha. t 1 s i n iTien
"

' J o hi ri 2 : 25)

C. The Impen i ten t of the Apocalypse: nfter de s c r 1 b 1 n Q t h 1 e

on s e t o f the e s.
r-

1 y p 1 a 9 u e a o t the h p o c a I p' a e , John i..’.ir o t e :
"

1 hi e

res • c f m a n (: i n d t •‘I a, t I'-ier e r-o''. Ki 1 led b'-.-' these W.I i g u e =- still aid
r. o t ~ wFi en t of t n S' llo r h a of tr-tir hands; thie'.' c 1 d r, o t atop i-’-.io’'-

“Mi ODiTiu deiTiun-- . ,et c •

"
' F'e'-. . : 2LI , 2 1 ' . Fif t !^r still fur t h e r a. c t s-

CH 1 u dgmen t , h CiU* p**. •* K-* r • c e r t S- i n ' ... a u r v i C' r a w e re t e r r 1 f 1 e d a ri d

O -id.’ ,

’ e u 1 C' r t Cl tne bo d of h e s, a n "
' F'e'-' ,11:1 'ib ' . Still o t hi era ,

h C'l . -1 ev-' e r . "aea r ea by 1 n tense hi e a. t " in a later pi a g u e ,
" c u r- a e d t h e

n aoi e c. f b O d ,
'

' h i c h a. d C Cl n t r- o 1 O'-.. ' e r these l I s. g u e a , . . . t h e y refused
r r ept' n t a n o O : C' r 1 f y H 1 iTi . . . . h 1 e r, g n -ai-'.i e d t ^ e i r t o Ti 9 u e s 1 ri -a 9 o n ,

C U ' d t e C'l c- d o 4'

hi e a;
.

' e n c- a- c ause o f t ‘'i e i r p a 1
r| = 5 hi d t h, e 1 r

1. r w E • • . - t hi e '

' c i u a e r to ropf-T of what trie/ h a. o d C' n e .
r K i,- -

c 'J r E P' b C' d o r- a c c ou ri
1 of this r :,.,pije of n s 1 1 . P- e c a. u s e t hi e C' 1 ague

' - E O ter r 1 t i e’ Fe-.i
' ' 0 :

- i 1 f hi d 1 6b Ml '.'j
.

i-iot e . h p*,..' p r . t hi a t a f ter tne final J u dgmen t - ~ c o ri s -

1

9 ri m e ri t i ri

t h, e 1 ali 0" C' "f "i } r 0 — th ere is no mentiori of an-/ o ri e b 1 a a P'hi erri i n g
God '• F'e'.’ . 20 : 1 0 an d 21: S ' . Ma n o t h er script u r ea bear ou t t h

r ea 1 i tv of f i ri s ; rripon i encc . bu t noi." we wi 1 I go di r ec t I v to the
c a, o a t c n e . . . .

D. The Rich Man's Five Brothers: Jeaua described a rich man
1 ri h e 1 I

I vi h o c a. i i e d t o b r- a h arri a c ; C' a a a "great c hi a am " a a. i n g :

"... I beg o u . f a t n e r . send L a a a r ij •= [ t' a c h' f r C'rn t hi e d e a d 3 t o rri

fattier 'a house, for I have fi\-'t brothers-. Let hirri warn them, so

that they u.ii 1 1 not also come to this- place of torment." The
p a t r 1 a r c h r- e P'

I i e d :

Hi

ill



" T hi e V-' h e M o s e = a ri

d

the prophets; let t hi em listen to t h em .

"

The supplicant pleaded: "...i+ sorrieone from the dead goes to

t h em , the v w ill r e e n t .
" N o t e h t' r a h arri s + i ri a 1 res p o ri s e : "If

they do not listen to Moses and the prophets, they will not be
convinced even if someone rises from the dead"' Luke 16:19-51'.

There 'y’ou have it: .just as the elect are "chosen accor ding to
the foreknowledge of God the father "(I Peter 1:2; see also
Rorri . 8 : 29.:'

, =o also the five brothers were non-elect according
to God's foreknowledge of their freewill decision to keep their
thresholds of submission beyond the reach of God's directive
encompassmen t in this world!

CONCLUSI ON

Cut-off de t er Ti 1 n an t nurriber four concei'-./es of God as -allowing
foreknou.in po t en 1 1 a 1 1 penitent people to p.ass through the
s i eve of child death, rri a k i n g it do s- s i b I e f o r d e a t h t o s n a t c h

t h erri -awi

a

v-' b e + o r e C ti r- i s t i a

n

s r- e a c h t h st. f i i t h t h e '3 o s C'

e

’’

. Since
su c h peop 1 e die be'v'on d their " t h r es h o 1 ds of -ac c ou n t ab i 1 i t y ,

"

thev are fore'-'er lost. Under determiinant nun'ite'" fi'-.-e, hoi''ev'e" .

God employs the sieve of child death to rescue some? all? of
the potentially penitent from damnation — whenever He foresees
that bearers of the Gospel will fail them. 1+ He foresees
t h -a t C hr i s 1 1 a. n s w

i

1 1 r es c hi t h emi 1 th the U Cl s p e 1 , He lets t h emi

D a s s t h r c u g h t hi e s 1 e e t o w.i el c omi

e

t ti 0 1J l“' = pi e 1 a t a ri a p p c 1 n t e c

1 1 mi e . God IS t ri e P' Q

'

or i

f

1 ed 1 n *"i e 1 r 1 1 e s a s H e c Cl u 1 d n o t

o t h e r I..M 1 s e be g ’ c r i f i e d '

^ r for- t i"’ Cl s e i.'-.i hi cimi H e for e k n o'-'.i s -? r e f 1 n a 1 1 1 mi P’
r*.

1 ten *
, H ^ rt ' C* 'r-

t n em t o p a s s t h r o u gh t hi e s 1 e\‘e to 1
' e Ip pi e r p e t u

_ X
e th e !" 3 c e 3 n d

c u 1 t u e 1 ri t o i\i hi i c h th bor n , s 0 * r- H, t He mi .a c b e gl or 1 f 1 e d t' . t hi e

e s pi o ri s e of p o t e ri t 1 a 1
1 ,

.

P e n 1 t e n t Ti 0 1" s o ri s f r omi th a t c •j 1 t u r e 1

s Cirri e later q e n e r a i u n .

If the above is not true, t h er, rri i
'

1 i on s of f i n a 1 1
>•' i nripen i tent

people h.a'v'e been .and are being sa 'ed through child death. In

o t h •= r !,vio r d s , iTi a n w h

o

wi Cl u 1 d h .a' -

'

e

despised G o d a n d rejected Hi s

grace h.ad the>' been al lowed to 1 i'-.-'e out their 1 I'-'es on ear th i.'.ii 1 1

enjo'v' glory forever, while mill lions who l•iClU 1 d na'-, e love:! and
ser-'v’ed God if tne'y had heard the Gospel 1 1 su-'+er duresa
f o r e\-' e r hi e c a u s e God let t h emi p' a s a t ti r- o u g h the si e'-. e that r Ci u 1 d
ha'v'e spiared themi. Undoubtedl '> God has sufficient wiisdom and
Dou'er to emiplov the sie'--'e of chi id death to avoid the aco'-'e

apparent injuatice. The question is, Does He? All I asi is
that WIe consider t ti e q u e s 1 1 ci n . T ri o s e w hi o d o a r e b o u ri d t ci raise
the foil OW.I i n g . . .

VIII. A MAJOR OBJECTION TO DETERMINANT NUMBER FIVE

Since medical science reduces infant mortality rates, are we
not working against God by offering medical help to more and
more people? The answer: It is no coincidence th-at the miodern
pr o 1 i f er a 1 1 on of miedicine is happening at the sarnie time that the
Gospel is spreading around the wo" 1 d by innumierable mieans'



Because the Gospel is now being widely proclaimed, God is using
modern medicine to reduce in+ant mortal i tv so that more and more
potentially penitent people may g 1 or i -f y Him in this wor Id. At
the same time, in areas where large numbers o+ -finally impenitent
people are hardening their hearts against the Gospel and
are taking measures to discredit it in the minds o+ children,
a new kind o-f in-fant mortality — child abortion — is on the
increase! Nhen God -foresees that -finally impenitent parents will
a.-f-fect the potentially penitent among their children so adversely
that God"s directives en c ompassrrien t will -fail to sav^e them, God
resorts once again to the sieve o-f child death to save them.
Since God has -foreclosed upon His use o-f cholera, smal 1 pox .

t '
p h o i d and the 1 i I< e b y a 1 1 ow i n g medical s c i e n c e to spread. He

overrules instead the cal I ous decision o-f parents themselv'es ,

and o-f doctors to e-f-fect His own will . That God should do so in
no u.iay reduces the guilt of the abort ers before Him, nor the
obligation of compassionate people to oppose general abortion'

Hence the very medical science which negates one form of infant
mortality replaces it with another! God is not through with His
dr ea.df u 1 -ye t -mer c i f u 1 sieve yet! Through it all

,
He "works out

e V ' e r y t h i n g " — 1 i t e r a 1 1 y ev e r y thing — "
i r. c o n f orm i t > w i t ti

t ti e pur p o s e C' f Hi s w i 1 1
" E p ti . 1 : 1 1 > . Fin a, 1 1 y . . .

IX. HHAT FINALLY HAPPENS TO THE FINALLY IMPENITENT?

I recall years ago hearing a. radio Bible preacher below over the
airwa'-'es, saving. "Hel 1 wi 1 1 ring wi th blasphemy from one end to
the other for the rest of eternitv!" I began weighing his words
aga i n s t the t es 1 1 mon

y

of sc r i p t u r e a.n

d

f ou n d t h em wan ting. Here
are t ti e k e p' a s s- a. o e s -

1

1 . " T hi e r e f o r e G ci

d

e > a 1 t e d [ J e s u s Christ] to the highest P' 1 a c e a. ri

d

pave Him the name that is above ev-’ery narrie, that at the name of

Jesus every knee should bow, in heaven and on earth andunder the
earth, and every tongue confess that Jesus Christ is Lord to
the glory of God the father "(Phil . 2 :

y- 1 1 , emphasis added) .

If t ti e o h r- a. s e 'under t ti e earth' refers to Hell ( i . e . , S h e C' 1 ,

Hades or Gehenna) . then there wil 1 be no blasp'hemy there.

2. Earl i er I referred to the five brothers of the rich man who
was in hel 1 . Now I must call attention to the rich man himself.
Note that he addresses Abraham only with polite requests, not
arrogant demands. Nor does he curse Lazarus because the latter
is enjoying what he himself can never have. He manifests strong
c o n c e r n f o r t h e s P' i r i t u a 1 •a'

s-
1 f a. r e o f h i s f i v e b r o t hi e r s .

fiote also that his duress- is riot so severe that he is- driv'en out
of his mind. He is t h i n k i ri g w i t h utmost c 1 -ar i t y !

Is it possible that hell is God's final instrument for sustaining
al 1 persons lAiho were final ly impenitent in this world -at their
respective thresholds of s u bixi i s s i o ri f o r ev e

r

?' There the y h av

e

bodies wihich are not destroyed by the duress. If I am right.
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but without the change of nature which they could have
experienced by God^s grace in this world! This rr^eans that if

God should relax the effective duress level one iota, an

individuals sinful nature would once again begin to manifest
i tsel f

.

Consider that every moment in which God sustains the finally
impenitent at their respective thresholds of submission is a

moment when they are as close to peace as they can ever come.
It is the best God can do for them. Forever.

Some Christians believe that God can save a few scattered pagans
— call them the Mel ch i zedeks ,

the Jobs, the Bildads and the
Elihus of all ages — by means of general revelation. (Note that
Job and his four friends make no reference to any written scripture
from God, but focus exclusively upon minute details of Creation
to learn about God! For such Christians, non of the seven
cut-off determinants I have described will suffice. Nhat would
describe their position? They would have to use a variation of
determinant number five. Instead of dividing thesholds of
submission into "

1 cxw" and "high" categories, they will have
to use a threefold low, medium and high division. "Low" would
then designate the rare individual who of his own freewill sets
his threshold of submission at such a low level that the mild
persuasions of general revelation about God as Creator may be
sufficient to produce repentance. God could allow such people
to pass through the sieve of child death along with the much
larger number of the finally impenitent. Psalm 50:1-6 MAY be
a description of a special jud^ent for such people. "Medium"
would then designate the large majority of the potentially
penitent for whom the mild persuasion of general revelation will
be ineffective. They require also the stronger persuasions of
special revelation added to the basic persuasion of general
revelation, or repentance will not occur. "High" would then
designate the finally impenitent. Just as under determinant five.
If any brother in good conscience cannot accept determinants
four or five as his position, then I would far rather see him
adopt this variation of five — let's call it 5B — rather than
see him move to un i versal i sm

!
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Dear Friends,

We have already received a few very interesting responses to our December

letter in which we asked you to send stories of how the celebration of

Christmas provides evangelistic opportunities and motivation. Nost of the

responses received so far are from Europe because of the time it takes

the Monthly Letter to reach other places. I am sure when all have received

copies, more answers will come to illustrate our concern for evangelism
around the main Christian festivals. If we get a sufficient number, we

will publish them for the benefit of all of us.

In this letter I would like to raise another concern with you. What are

the motivations for evangelism in our congregations and in our own life?

Flow can we motivate every Christian to become an evangelist? I want to refer
in this respect to a very emotional conversation that took place during the

recent Consultation on World Evangelization in Pattaya, Thailand, where, in

an inforrrel meeting, reports about the Melbourne Conference on "Your Kingdom
Come" were heard and discussed. Two of my friends. Dr Rolf Scheffbuch and

Dr John Stott, one from Germany, the other from Great Britain, came to the

platform to remind me that the World Council has not answered the challenge
introduced by Dr Stott at the Nairobi Assembly concerning the lostness of

humankind. Dr Stott went on to say that the evangelistic credibility of the

WCC was at stake. "Only when we will see the WCC crying over the lost of
this world, like Jesus was crying over the city of Jerusalem, will we really
believe that the WCC is seriously working on evangelism." I do not quote
word for word, but this was the meaning of it. I could object to the

biblical reference. Jesus was not crying over the lost of the world, but

over the unrepenting city. Fie was crying over the church. And this kind of

crying, of course, is prevalent in every World Council document 1 But I

think this should not keep us from the challenge that Dr Stott wanted
to put to all of us. Let me quote him verbatim from the Nairobi Assembly:

A recognition of the loetness of man

Bishop Arias headed his paper with a quotation from the original aims of
the IMCj namely the proclamation of the Gospel of Jesus Christ "to the end
that all may believe in him and be saved". This statement presupposes that
until men hear and believe the Gospel they are lost. This Assembly is

WORLD COUNCIL OF CHURCHES COMMISSION ON WORLD MISSION AND EVANGELISM
OEKUMENISCHER RAT DE R KIRCHEN KOMMISSION FUR WELTMISSION UND EVANGELISATION
CONSEIL (ECUMENIQUE DES EGLISES COMMISSION DE MISSION ET D'EVANGELISATION^ Case_20staLe 66 • 150, route de Ferney CH-1211 Geneve 20 j Switzerland
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listening with great sensitivity to the cry of the oppressed^ and rightly

so; but are we also listening to the cry of the lost?

The only references to the judgment of God in pre-Assembly literature

concern his judgment of oppressors and of the structures of injustice.

God's judgment certainly rests on these. Yet the same Bible which teaches

this, teaches also that all men (the oppressed as well as the oppressors)
are sinners under the judgment of God and are on the broad road which leads

to destruction (Matt. 7:13). This is what Bishop Arias rightly calls "the

horror of a world without Christ”. It is simply not true that all men and
women are "anonymous Christians”, and need only to have their true

identity disclosed to them. Nor are they already "in Christ" and simply

need to be told so. No, according to the New Testament they are "dead

in their trespasses and sins", "separated from Christ" and "perishing”.

Our Christian responsibility in the face of this terrible human condition
is not to deny it but to weep over it and to take action, like the

apostle Baul, "by all means to save some".

Unversalism, fashionable as it is today, is incompatible with the teaching

of Christ and his apostles, and is a deadly enemy of evangelism. The true

universalism of the Bible is the call to universal evangelism in obedience
to Christ’s universal commission. It is the conviction not that all men
will be saved in the end, but that all men must hear the Gospel (of
salvation) before the end, as Jesus said (Matt. 24:14), in order that

they may have a chance to believe and to be saved (Rom. 10:13-15).

( International Review of Nission , Vol. LXV, No. 257, January 1976, pp. 30/31]

I am very thankful for all challenges addressed to the member churches

of the World Council or to gatherings of those churches to fulfill our
evangelistic vocation. What I doubt is that a doctrine of eternal damnation
of all those who are out of touch with the Christian tradition could become
the mobilizing factor for the church’s evangelism in today’s world. I tend
to believe that the majority of Christians, including "evangelicals", are
not existentially pushed by the conviction that everybody out of reach of

the Christian Church goes to hell. I remember during the Pattaya meeting
the friendly occasion of the visit of one representative of His Majesty,

the King of Thailand. He was greeted by several members of the leadership
of the consultation who, in gracious words, explained the motive of our
meeting in Pattaya and announced to him the Gospel of Jesus Christ. They

were very thankful for the tolerance of the Buddhists, for the freedom
that prevailed in Thailand and for the hospitality we received. In the

framework of the recognition of these values, there was no room for
announcing to this visitor that he and the king that had sent him were

all lost.’ It was gratitude and love that was permeating the evangelistic

response to this courteous visitor and to this friendly human encounter.

I do not want to enter into the doctrinal debate. This has not been

solved in the pages of the New Testament nor in the centuries of

Christian theological debate. Personally, I cannot be a universalist,

the Bible clearly does not allow me to be one.

What I know as a preacher, as an evangelist, is that I must call every

creature to make a personal decision for Jesus Christ with the under-

standing that that means conversion, forgiveness, commitment of our life
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to the service of the Lord and hope in his mercy for life eternal. In our

Christian proclamation, we confront people with the great 'Yes’ of God

to humankind and we invite then to accept fully that offering of forgive-

ness, new life, passing froiiri death to life.

But what I cannot assume is that all people who reject my preaching are

condemned, because I cannot convince myself that my preaching is sc clear,

so perfect, so faithful as not to be a stumbling block on the road to

belief. Neither can I condemm a priori the millions of the earth who dc

not hear or loceive the Gospel of Jesus Christ because I know' that much

of that is a consequence of the selfishness of the Christian Church which

has kept that Gospel for itself, or betrayed that Gospel in its behaviour
toward the world. So, to make a general rule about the damnaticn of

everybody is simply to pass a judgment on the sinful reality of the church I

How could I expect God to forgive my sins of omission or commissicn that

result in depriving the people of the world of the knowledge of the Gospel
of Jesus Christ, and, at the same time, believe that there is not going

to be God’s mercy for these who are the victims of my indifference? I

cannot be a universalist . I know that when v-^/e reject the Gospel of Jesus

Christ, we are rejecting the source of life and enter a path cf historical
and eternal damnaticn, but I know that in Jesus Christ God so loved the

world that everybody should have a chance to respond fully, consciously,

joyfully to the reality of that love fully manifested in the cross cf

Jesus Christ.

In looking back on my own life, I ask myself the question: ”l\'hat was the

motivation of those who came to announce the Gospel of Jesus Christ to

my home, to my neighbourhood? What was the motivation that brought me

into the mdnistry and made me an evangelistic preacher?” Those who came
to me were showing the overflow of God's love in their life. They had been
so transformed by their experience of a personal encounter with Jesus
Christ that they wanted to share it. They looked around at those kids

whe were playing in the streets, disturbing the church services

,

and responded to us with an invitation of love to join a family of love

around God our Father and Jesus Christ, our Brother.

Those were the years of the Second World War. I followed these events frcimi

far away, but it was obvious that the whole civilized world was going
through a collapse of moral and spiritual values. I committed my life to
the ministry of Jesus Christ because I was convinced that only in Him,

and in His teachings would humankind - both personally and globally -

find a way out of that catastrophe. So my motivation for evangelismi grew
out of tvjo different sources: One, the pure, simple manifestaticn cf
love I sew in the lives of those who came in the name of Jesus Christ
into my life. Such an outpouring cm Icve that I could not avoid being
contamiinated and to feel from that moment on that this experience of

Jesus Christ could not be kept to myself, it belonged to my neighbour.
Second, that the person and teaching o-^ Jesus Christ was precisely the
medicine that our world needed, and that in order to participate in the
reconstruction of the world, it was absolutely necessamy to announce, to
proclaim,, to evangelize.

This was my personal experience. Hy friend, what has been your experience?
We are concerned not only with our direct personal evangelism;, but also
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with the transforrration of all our churches into evangelistic
ccmr.unities . Therefore, we should not Unit cur exchanges to our
personal motivation for evangelism, but we should also share among

ourselves ways and means by which Christian corrrrunities can shake off

their inertia and be converted into carriers of the Gospel to the world.

One of the most exciting visions from Melbourne is the acknowledgement
that the poor of the earth are in the great majority those who do not

have the knowledge of the Gospel of Jesus Ghrist. Our social justice
motivation, our love for the downtrodden of the earth, involves our
sharing with them; the glorious knowledge that the kingdomi is promised
to them, that God cares for them:. How could I be credible as a Christian
when I manifest my desire for justice, for the oppressed of the world,
if I ami depriving them of their right to the Gospel of Jesus Christ?

In the history of the church and the modern history of mdssion,

Christians have been impelled by various motives from the simple
response to the command tc go to make disciples of all nations to a

cultural justification of the Christian mission. I could make a quick
list of seme of the motivations that I have seen in operation. "We are

all sinners; we all need forgiveness.” "My neighbour should also know

about the cress of Jesus Christ." "God wants everybody to come to the

knowledge of Jesus Christ and especially the poor of the earth need to

know this truth.” "We need to recruit people for the kingdom of God.”

"The struggle for a new day of humankind demands the multiplication of
the numbers of people committed to Jesus Christ.” "They need the

knowledge of the Gospel; their life will be broken without a real

relation with God in Christ." "We need to go tc express our solidarity
with the pocr- of other nations or tribes who are oppressed by personal
and structural sin." "We need to play a vicarious role, being the praying
church of Jesus Christ for the salvation of the world." "We need to work
for the sanctification of the whole world, the transformation of all

things in the final theosis, the divinization of creation.” "We have a

sense of debt to Romans and Greeks. Frcmi all we have received, to all

we m.ust give." "The Gospel is not a private property, it belongs to all."

Etc.

Surely, you have in your experience other reasons, other experiences,

other means and ways tc challenge the Christian corrmunity to this

essential constitutive dimension of our Christian life.

I found in an article entitled "Evangelism?” by John Alexander in The

Other Side [December 1S0O) a definition of evangelism and a motivation

for it that touched my heart. Maybe, it w/ill help other readers, too.

Evangelisir. is pointing people to springs of living water. It is pointing

them away from, the ways of death. At its heart evangelism is asking

people whowi they want to serve. Do they want their lives to be self-

serving - dedicated to the pursuit of money or position or sex or success

for their childc'^en? Do they want to serve mammon by walking all over their
neighbors in the kingdom, of darkness?

Cr do they want to serve Jesus in the kingdom of love? The good news is

that we can be forgiven and changed - freed from, slavery to violence and



vac-ism and status and getting hack at peogle. A nei: life is possible . We

djD not have to devote ouv lives to getting vich or getting laid.. We can

instead join the struggle to set the prisoners free. If we choose Jesus

as Lords we can point cur lives in the d<.irection of gentleness and
caring for others and peace and,, honest openness.

Many things that we do are dreadful. We use others for our own purposes.

We retaliate viciously on occasion. We get sucked into devoting vast

sections of cur lives to glittery things that are mieaningless . Such

wickedness is not to he sneezed, at. Something has to he done about them,.

Sensitive people are haunted by som.e of the things they ho.ve done^ and.

they should be. But we can stop being haunted; Jesus has taken care of
it. Through his deaths we are forgiven.

And through his resurrection^ we are changed.. Not ccmrpletely changed by

any means. We are pointed in a. new direction on a new path^ but we will

screw up and get screwed,, up all the tim,e. We have been radically changed
(bom again) ^ but we have m.uch m:ore changing and growing to do.

When Jesus rose from the dead^ he defeated the forces of this world; so
we no longer need to serve mammon. But he defeated those forces like the
allies did the Nazis at D-Day. The decisive battle was fought, but many
battles rem,ained and many mare lives were lost before V-Day. So we still
find ourselves serving mammon often, but God will slowly disentangle us.

It is a free gift. [pp. 11/12]

Beyond the specific question of motivation, there is a wider polemic. Are
the WCC member churches fully comritted to worldwide evangelization? The
WCC belongs to them. Let us continue the conversation.

With cordial greetings in His service.



Becaiise Hick's beliefs are so radical, I think tint an outline of God Has Ibny Nanes would be alsnst
.neanin«less unless you have read the book. I shall Instead give you a"^iinaiy of his ideas. I found thattile entile book could have been reduced to appraximately 25 pages and there was nijch repetition.

Sait' of Hick's basic contentions:

1. He seeks an approach to global theology because the experience of God is not confined to theOuistian ^rience. (pg. 21) He conterxis tfat tlie great faiths (Buddhism, Taoism, Judaism, Qir).stianity,Islam, Cxjnfusciamsm) all affinn tiie same Transcendant Reality that Western Christians call God.(pg 9<
ilanbers of all mjor religions telieve they are God's chosen people, (pg 41). Each religion believes

1.0-^
^eir faith to be uraque and absolute, (pg 50). Belief in this Transcendent Reality is experienced

I’i- ai
^ uMerstandmg God in one of the following two understandings; (1) God as "an infinite Reality that

thought, language and eocperience, or (2) God as an experienced 'personal'
bound up with culture and tire within history.

(pg 51) He believes the ulth^te object of all religion is tie v^rship of the ETemal One. (See also 64-72)2. ilick telieves salvation to be possible outside tire Christian church. He contends that other greatre igions are also areas of divine salvation, ile incorporates Karl Rahner's idea of "anonyrrous
Christianity to amply that members of religious faith outside Christianity are really pre<hristians thatnil sooner or later come to belief. He also supierts Hans Kung's statement; " A man is to be savedwithm the religion that is made available to him in his historical situation." Hick asks, "Can we be soentirely coMident that to have been bom in our ixarticular part of the world carries with it the privelegeof kno^^g full, religious truth...? (pg 38) And on page 27 Hick states, " It conflicts with our concept oftod, winch we imve received from Jesus, as the loving heavenly Father of all mankind; could such a Being
lavc ms rict e ^ssibility of salvation to those who happen to have been bom in certain countriesm certain i^riods of history.'' (pg 27) (See also 61)

3. Hick proposes that what is needed in Western Christianity today is nothing less than atopummai type^revolution wiaere tliere is a shift in oin: sense of the religious universe fron a Christ-
emtemd model to a God-centered model for the miverse of faiths. In a sense, he seems to accuse
(liristianity ofjtolatry of sane sort witii regain to tiieir views of the superiority of the Christian faith •

(aver tJie faith errhraced by otiier wiTd religions, (pages 18, 36, etc, etc.)

.K f t
Chi-lstians havo developed this sense of superiority because they believe that

founder of Chnstiaiuty was (kxl Inoaxnate. Hick contends in another book he edited, llie Myth of^Incarnate , and in this book tiet "the Son of God" is a retaphortoal idea that belongs” Eir'taglhative
laiguage of a nirnber of cultures, (pg 8) flsewlere he states, " it is an essentially poetic expression

h li®
devotion to his Lord." In IJth of God Incarnate which I read last year, there is a paperby flainloeWyles that tries to make a case that Christianity wnuld not fall apart because we were

r
in telievi^ that tlieie was no virgin birth and no incarnation. Wyles and Hick both believe that

Jesi^ could have^ made the Christ at his adoption or at his death and that the significance of ChristwDuld not be altered for the believer. Po 7 '^ i rr t ,

t-
, _

Pr 7-1 mplies Gospel of John is no longer considered valid.
* ^ leves that it is time that Qiristians souglit a re-understanding of their faith, notas tlie only faitli but one within a xjorld of pluralism. (Prefacae)

6. In adapter 3 Hick develops an overview of the hist'^ry of religious faith fofm its crude
begiruongs to its pluralistic beliefs today. He takes on fCMfrhach and Freud's anal^is of religion

-'iccount of both primitive and modem religion. Significant in tliis chapter is the advance-

Tn thic;
^00-200 B.C. IXrring this period, all the major religious options developed.tins tune joeriod Gautama the 13uddha, writers of Tao Te Qaing, Mahavira, the Upanishads, the BhagalS-Oita,

/oraster, and ttio great Hebrew prohets of Jereiidati, Isiah, Amos, etc. lived. Hed^dip Christianity andsl^ as now developnents of Semetic monotlieism. 'Ihis is sqaposed to of course support his case that because

uTKlerst^df
comunication that existed in their historic times, that each culture'sjderstanduig of Gocl developed mdependently into different religions, (pg 4^50. He even argues that tiieserelrgions iiave survived because they were of God. (pg 56)

Tf^r^T'k'.hiQ
religious people is an emphasis on holiness, wisdon, and go(xlness and

a salvifin
inplies that our images of saint, avatar, or guru, etc can havea saivific influence on human behaviour.

6. Hick believes that interfaith dialogue will lae the my of the Christian in the future and thatem mstiaiaty exm learn much of God from tJie experiaices of other world religions.
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Personal Caiments and Critique by Nancy Draves

Hick quotes Lesslie Ne^^fbigen's article in the Scottish Journal of Theology, vol. 30, No. 3, 1977,

pa^e 255 and I scanned at your reciuest The Ifouschold of God by Newbiggen. What Newbi^en advances

is a i^rId-wide Christian oilomane; what Hick adavnce'^is a world-wide oikumane based on belief in '

Hie Eternal One and not in Christ. I appreciated much of vdiat Hick had to say concerning evil in

his book. Evil and the God of Love, altliougli I disagreed vrith his ideas of universalisra. I grieved over

vhat was said in The ^tyth of God Incarnate and cane to the conclusion that seminar^^ could change a

lot of ny ideas and refine ny faitli but tliey cxiuld not take away fran me ny belief in the divinity

of Jesus Qirist. I really appreciateJi wliat Maurice W>Tes tried to say in his essay in that book, but

I failed to see that we must abandon the idea of a virgin birth and the incarnation sinply because

science has advanced and our knowledge of liunan repixxiuctive systems has inproved to the point that

we are engaging in linited genetic engineering. But in God Has Many Faces
, I really have begun to

question Hick's Christianity and wonder if he is not now a universalist at heiiirt. I can not ignore

the New Testament and ny own personal experience of God which causes me to proclaim Jesus as ny Lord aid

Saviouv" and the Saviour who died for the sins of the i-iiole vjorld. But because I believe he died for the

sinfi, of the viole world and yet men reject him, I believe that God is faithful to his premises and there

inll be those vihan he chooses to pass by wtio will be condemned to eternal separation from God viiich I call

hell. Jesus is more than a metaphorical expression, he is life that redeems and recreates. Not
once did Hick point out that Jesus was raised frem the dead by the power of God, sarething that no
guru or avatar ever has claimed. The witness of the Gospels and the Book of Acts supply many proofs
tiiat Jesus v^ias crucified unto death, was anong the dead for three days and then arose from the gates

of Hell in.th the keys to life and death and walked among his disciples and many others for 40 days

before ascending to heaven, lilhile. I can embrace the fact that other world religions experience God,

I do not believe they can find salvation without accepting Christ. I can not reject the teaching of the

New Testament concerning verses which are Jesus' words even if they are in the Book of John. To be

faitliful to our missionary mandate, all Christians must proclim the gospel that Jesus has ceme and he is

caring again to bring salvation and judgenent. Hick raises questions concerning our personal time in

liistory and in culture that are not easily answered and I'm really not sure that these are questions for

us to answer. I pray that I will never pretend to know to viran God grants grace and salvation. It is

enough for ne to know Matthew 13 that I can not tell by outward appearances viiat is grain and vhat is

(inaff . With regard to his statement concerning the survival of these other religions, his argument is wealc.

Culturally derived values can be very un(;odly and perj^etuated for centuries as is evidenced by the caste

system in India. I will agree vnth Hick that we need to return to God but for totally different reasons,

'ihere are cnnih many occasions that we do things in the name of our religion that are not scriptural

or done for the glory of God but in fact are done for the glory of man. Our center is not God's one

nature but a triune nature, a trinity of character and love I'hich goes forth fron God through Christ

by the poi^^r of the Ifoly Spirit. We mist be faithful witnesses to this idien we engages in' interfaith

dialogue. and proclaim the Gospel to the ends of the earth.

I xh.ll stop here since you asked tliat the critique be limited to a half page, but I could vrite pages

to counter Hick.



CH‘RISTIANIT\' TODAY INSTITUTE

Universalism:
WillEveryone
BeSaved?

One of the foiuulatiuns

of Christian doctrine is

the belief there is only

one way to salvation: a conscious and de-

liberate acceptance ofJesus Christ as Sav-

ior. The fact remains, however, that this is

a doctrine not eveiwojie in the Christian

community is willing to accept.

Initial problems with this doctrine are understandable. A
recent widow asks her pastor about her unsaved husband,

“But he was always kind and generous. How coidd God
condemn him to hell?" A young scholar asks his Christian

mentor, “What about a man like Gandhi? He was so

Christlike. Doesn’t God take that into accowit?’’ And then

there is the question regarding those who have never heard

the gospel, possibly three-fourths of all who have lived since

the beginning of the Christian era. Would God allow such a

massive portion of his creation to be punished?

Such questions often lead mortals to theorize their hopes

into systems of belief. One such system is universalism.

Expressed in a variety of ways, universalism holds out the

possibility that all will eventually be saved. It is an attractive 3

notion, one that easily captures a generation of believers i

raised on a steady diet of hell-fire and brimstone. It also |

holds sway ^

in a society so willing to overlook indiscre-

tion—so opposed to any kind of jiidgmejit.

Thus, it should not be surprising that obseiw-

ers ofcotisetvative Christianity notice a grow-

ing openness to universalism.

In response to this apparent inclination, the

Christianity Today Institute asked Roger Ni-

cole ofGordoti-Conwell Theological Seminaiy
to provide an ovennew of the theological and
scriptural objections to universalism. Since

the question of punishment figures signifi-

3 candy hi discussions of universalism, Clark

% Pinnock and David Wells square off over the

I
biblical validity of annihilationism. Neal Punt,

^ a Christian Reformed pastor who raised a few
eyebrows with his book Unconditional Good News, will explain what he means by biblical

universalism. And f inally, institute dean Kenneth S. Kantzer will offer guidance in dealing

with ideas that appear to challenge orthodoxy but come from earnest believers.
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Roger Nicole

T hat Jesus saves is not disputed among
true believers. Yet there are those who
would suggest that only some will actu-

ally be saved (particularism), and others who say

that all of humanity eventually will be saved

(universalism). In theology, there are three areas

in which a decision is needed between these two

views. They relate respectively to the range of

appeal, the intention and provision of God, and

the e.xtent of the actual attainment of salvation.

The range of appeal

It should be abundantly clear that the gospel’s

range of appeal is indeed universal. Jesus com-

missioned his followers to ‘‘make disciples of all

nations” (Matt. 28:19), to “preach the gospel to

all creation” (Mark 16:15), to preach "repen-

tance and forgiveness of sins to all nations”

(Luke 24:47, cf. Mark 13:10). Paul declared that

"God commands all people evervwhere to repent”

(Acts 17:30).

The early church had difficulty accepting this

design. Their Jewish background predisposed

them to think that in order to be incorporated

into the church of Christ one must have first been

accepted within the Jewish covenant community.

Yet the Book of Acts, especially in chapters 2-15,

shows how the Holy Spirit guided the church to

receive people of an ever-widening circle as fel-

low members of the body of Christ. This was

anticipated in the miracle of the many languages

of Pentecost, but it was articulated in the move-

ment from Hebraic Jews to Grecian Jews (Acts 6

and 7), to Samaritans (Acts 8:1-25), to a prose-

lyte (Acts 8:26-40), to a heathen, Cornelius, to

whom God specifically directed Peter to preach

(Acts 10 and 11), and to heathens who were

approached without a special mandate of God
(Acts 11:20-23). The council of Jerusalem
approved the principle of accepting into the

church any person, irrespective of background,

on the basis of repentance and faith in Christ.

Indeed, the transition from a particularistic call

through the nation of Israel to a universal istic

call is one of the significant differences between
the Old Testament and the New Testament, as

John Calvin aptly remarked in his Institutes.

It is not necessary to believe (as many do) that

in order for God to offer a sincere, universal

invitation to salvation it is necessary for him
also to assure a provision that everyone will

accept the invitation. In the first place, it is quite

apparent from the Scripture that the scope of the

call and that of the divine choice are profoundly

different: "There are many called, but few cho-

sen” (Matt. 22: 14). Furthermore, the well-meant

character of an offer does not depend upon the

provision marshaled. Instead, it merely requires

that if the terms of the offer are observed, the

benefit proffered is in fact granted.

It is therefore by a flaw of logic that some
advocates of definite atonement (also known as

"limited atonement”) have contended that a

genuine offer of the gospel can be extended only

to the elect. A similar fault flaws the argument of

those who hold that a universal provision is

indispensable for a genuine universal offer.

The intention and provision of God

Those of strictly Reformed persuasion embrace

particularism, in which the purpose of Christ’s

work concurs precisely with God’s elective pur-

pose and the Holy Spirit’s saving action. The

great majority of Christendom, how'ever, adheres

to the view that Christ died for the sins of the

whole human race without exception. It has

been customary in Reformed circles to call this

position "hypothetical universalism,” because it

posits a universal divine intention to save on the

cottdition of repentance and faith. That is to say,

if only human beings would repent and believe,

they would be saved. In a very general way, this

is the position of the Roman Catholic church, of

Eastern Orthodoxy as well as its heterodox off-

shoots of the Lutheran church, of the Arminian

movement in all its forms, of Amyraldism in

Reformed circles, and of a number of individual

Reformed theologians such as J. Ussher,

R. Baxter, E. Polhill, E. Calamy, M. Martinius,

R. Wardlaw, James Morison, A. Hovey, A. H.

Strong, L. S. Chafer, N. Douty, and M. Erickson.

Those who advocate universal atonement
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advance passages that are construed to teach a

universal saving will in God (Ezek. 18:23, 32;

John3;16; 1 Tim.2;4;2 Pet. 3:9). They insist that

some for whom Christ died may, or even will,

perish (Rom. 14:15; 1 Cor. 8:11; Heb. 10:29). And

they suggest that the saving work of Christ was

done for all (Isa. 53:6; Rom. 5:18; 1 Cor. 15:22);

for everyone (Heb. 2:9); for "w'hoever” (John

3:16; Rev. 22:17); for the world (John 1:29; 2 Cor.

5:19; 1 John 2:2; 4:14).

On the other hand, the upholders of particular

redemption point out that a number of these

passages occur in a context that relates to people

who are actually redeemed, or that the state-

ments made do not merely affirm that Christ

accomplished his work for the benefit of those

mentioned, but that these actually received sal-

vation (John 1; Rom. 5; 1 Cor. 15). Furthermore,

there are passages where Christ’s specific pur-

pose is presented as giving himself for his people

(Matt. 1:21), his church (Acts 20:28), his sheep

(John 10:11, 15), and his friends (John 15:13).

These passages do not necessarily exclude any-

one not expressly mentioned, but they are quoted

to indicate the particular intent of God for those

who are elect.

Many other arguments may be advanced to

support the idea of particular redemption. Con-

sider the words used to describe the w'ork of

Christ: redemption, reconciliation, propitiation.

All involve the actual attainment of salvation, not

merely the creation of a potential for it. Also,

penal substitution, which is at the heart of the

Atonement, implies all those for whom Christ

died will in fact be saved, since no sin would

remain to their charge. Finally, particular

redemption manifests the unity of purpose

between the Father who elects, the Son who
redeems, and the Holy Spirit who applies

salvation.

The attainment of salvation

Who, then, actually will be saved? To answer, we
must first determine whether evil is a permanent

feature of the universe, or w'hether it will be

completely eliminated at some future time. The

latter option characterizes various forms of uni-

versalism (see chart below).

Materialism is obviously out of harmony with

Scripture since it ignores the most important

element in human nature: the soul (Matt. 10:28).

Further, it is closed to the hope of any significant

destiny beyond the grave. It is a pity that in a

secularist and materialistic age like the present

there are so many whose expectations do not rise

above this.

Idealism makes a similar error by failing to

recognize a future destiny for the human body.

Here we move in the realm of Greek philosophi-

cal speculation in line w'ith Plato's Phaedo rather

than in a biblical frame of reference. Although

idealism, like Christianity, places great empha-

sis on spiritual realities, it is fundamentally

opposed to the Christian view of humanity.

The same comment w'ould apply to the Bar-

thian view that the future destiny of humankind

means simply that we are remembered by God,

and not that we have an individual concrete

existence beyond the grave. This outlook not

Immortality and Forms of Universalism

Human beings

not naturally

immortal.

Physical death is the end of existence for

all.

Materialism

God confers immortality as a specific gift

to the redeemed only.

Conditional

Immortality

Human beings

naturally

immortal.

Immortality relates only to the spiritual

element in humanity. There is no future

for the body. All human beings live for-

ever as a memory in the mind of God.

Idealism

Immortality, which belongs to humanity

by nature, may be eroded and destroyed

by evil, or by an act of God.
Annihilationism

God will ultimately overcome every rem-

nant of evil and redeem all of humankind,

or even all rational creatures, including

Satan.

Restorationism

or

Universalism

Proper

The majority of

Christendom em-
braces the view
that Christ died for

the whole hu-

man race.
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Universalism proper e)tvisions the actual redettiptioti

of all humans, perhaps even including Satan.

only nullifies the resurrection (including the res-

urrection of Christ), but renders history insignif-

icant, as being merely a passageway between an

eternal pre-existence in the mind of God who
foreknows all things, and an eternal future in his

memory, ft flatly contradicts passages like

1 Corinthians 15:51-53 and 1 Thessalonians

4:15-18.

There is no significant difference between cott-

ditiotial immortality and amiihilationism regard-

ing the destiny of those who are not redeemed: in

both outlooks they cease to exist. The difference

relates to the natural endowments of human
nature. The conditionalists consider immortal-

ity a boon that was proffered to Adam and E\ e as

a reward for obedience, forfeited by their rebel-

lion, and made available again only in Christ.

Those, therefore, who are not found in Christ

inevitably fall into nonexistence, either immedi-

ately at death or after a limited period of con-

scious punishment after death.

Annihilationists, on the other hand, would read-

ily ascribe immortality to human nature as a

constituent element. Our first parents’ sinful

rebellion forfeited this endowment, so that those

naturally destined to immortality are now

exposed to a process of erosion and attrition

culminating in nonexistence. Or again, thev are

reduced to nonbeing by a special act of God
canceling out an existence that could only be

viewed as a calamity.

Often the difference between conditionalism

and amiihilationism is not observed, and the two
terms are commonly used as synonyms.

Here, then, are the major arguments and prob-

lems concerning the cessation of existence of the

reprobates:

1. God alone has immortality (1 Tim. 1:17;

5:16). This argument, if it proves anything,

proves too much, since no one wants to deny that

God confers immortality on holy angels and on

redeemed humanity. God alone has life and im-

mortality in himself (John 5:26), but this does

not mean that he has not conferred endless exis-

tence as a natural endowment to his rational

creatures. In Scripture, death is presented as the

punishment for sin (Gen. 2:17; Rom. 5:12; 1 Cor.

15:22) rather than immortality the reward for

obedience.

2. Immortality is a special gift connected with

redemption in Jesus Christ (Rom. 2:7; 1 Cor.

15:53-54; 2 Tim. 1:10). Granted such passages

represent life and immortality as the privileged

possession of the redeemed. But in these con-

texts, these terms do not merely connote contin-

ued existence but rather refer to existence in

joyful fulfilment of the human high destiny in

true fellow'ship with God (John 17:3).

3. Cessation of existence is implied in various

Scripture terms applied to the destiny of the

impenitent, such as death (Rom. 6:23), destruc-

tion (Ps. 21:10; 92:7; Matt. 7:13), and perishing

(Ps. 19:9; Luke 13:3, 5; John 3:16). But these

expressions do not so much imply annihilation

as the complete deprivation of something essen-

tial to normal existence. Physical death does not

mean that body or soul vanishes away, but rather

that an abnormal separation takes place that

severs their natural relationship until God's

appointed time. Spiritual death, or "the second

death” (Rev. 2:1 1; 20:6, 14; 21:8), does not mean
that the soul or personality lapses into non-

existence, but that it is ultimately and finally

bereft of that presence of God and fellowship

with him that is the chief end of humanity and

the essential condition of worthwhile existence.

To be deprived of it is to perish, to sink into

abysmal futility. Likewise, an automobile is said

to be wrecked, ruined, demolished, "totaled,”

not only when its constituent parts have been

melted or scattered away, but also when they

have been so damaged and twisted that the car

has become completely unserviceable.

Conditionalism is intimated in the writings of

Arnobius and Lactantius. It was revived by

Socinus and has flourished especially in the lat-

ter part of the nineteenth century with R. Rothe,

C. Secretan, E. Petavel, E. White, C. E. Hudson,

J. B. Heard, Henr>- Constable, and others. Among
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twentieth-century advocates one may list Eric

Lewis, 0. Cullmann, and L. E. Froom, noted for

his weighty two-volume work The Conditionalisl

Faith of Our Fathers (Washington: Review and

Herald, 1965-66).

These arguments, particularly in view of the

reservations indicated above, do not appear suf-

ficient to overcome the substantial weight of

evidence supporting an endless conscious sor-

row for the wicked. This is further apparent from

biblical expressions like “fire unquenchable,"

“the worm that does not die,” or “God's wrath

remains on him." Moreover, it is hard to ignore

adjectives like “everlasting” or “forever” when

applied to God’s punishment of the unrepentant.

One serious difficulty for those who advocate

conditional immortality resides in the fact that

the resurrection of the wicked would appear not

as the inevitable destiny of human beings but as

a special intervention of God made in order to

inflict punishment upon them.

Universalism proper envisions the actual re-

demption of all humans, perhaps even of all

rational beings, including Satan. It contrasts

sharply with the Judaism of biblical times and

with the stance of the earliest church fathers. It

was advocated in unmistakable terms by Origen

(see p. 36), followed in this by Gregory of Nyssa,

Theodore of Mopsuestia, and John Cassian. Cer-

tain Middle Ages mystics, such as John Scotus

Erigena (see p. 39), Johann Tauler, Jan Van

Ruysbroeck, also expressed themselves in this

sense, as did Albert the Great. Several theolo-

gians in various denominations advocated a

final universalism: J. H. Petersen among Luther-

ans, S. Huber among the Reformed, C. Chauncy

among the Congregationalists, E. Winchester

among the Baptists, and Archbishop Tillotson in

the Church of England. Some of the fountain-

heads of liberal theology—Kant, Schleierma-

cher, and Ritschl—are to be counted here as

well. In New England, John Murray of Gloucester,

Maine (1741-1815), is considered the founder of

the Universalist denomination. He was followed

by Hosea Ballou (see below), whose influence

oriented the whole movement toward Unitarian-

It is hard to ig-

nore adjectives

like everlasting

and forever when
applied to God’s
punishment.

Hosea Ballou

Hosea Ballou (1771-1852) was the apostle of uni-

versalism in America. The son of a Baptist preach-

er, he grew up in southern New Hampshire near
the Vermont border. There, during Ballou’s youth,

Ethan Allen led his Green Mountain Boys against

the British and against unscrupulous speculators

who tried to unseat settlers from hard-won farms.

But not only did Allen campaign against dis-

tant monarchs and present scoundrels with an
army, but he also attacked the Bible and Calvin-

ism with his pen. In Reason the Only Oracle of
Man, a rambling book of homespun theology,

Allen dismissed the authority of the church, re-

jected the ideas that God predestines people,

answers prayer, or performs miracles, and scorned
the Bible’s claim to be God’s Word. Young Ballou
read these attacks and listened to a farmer named
Caleb Rich who said all men would be saved.

Ballou had been raised to believe that before
the foundation of the world, God had consigned a
large portion of the human race to everlasting

damnation. He had been taught to assume he was
one of the reprobate unless he experienced a soul-

wrenching, supernatural conversion that he was
powerless to influence. However, something in

Ballou rebelled against this idea. How could a

good God irresistibly predestine much of human-
ity to perdition? Reading Allen convinced him
Calvinism was not reasonable; reading the Bible
convinced him Calvinism was not true.

Trusting his own reason and his own reading of

the Bible, at the age of 20 Hosea Ballou began
preaching universalism. He was at first thor-

oughly orthodox in every matter except for his

optimism about the ultimate fate of humanity.
But as he rode over the New England hills, studv-
ing his Bible while his horse found the way,
Ballou began to doubt such theological construc-
tions as original sin, vicarious atonement, and
the Trinity. The more he pondered, the more he
came to believe that these doctrines were simply
human dogmas, repellent to reason and unsup-

ported by Holy Scripture. He even reached the

conclusion that Christ’s divinity was merely a

creation of the early church. Thus Ballou was
preaching unitarianism 20 years before the de-

nomination was formally organized. His reason-

ing convinced most of the 20 other universalist

preachers of his day, and shaped the thought of

the growing denomination.
Ballou crisscrossed the New England hills like

a Yankee trader, preaching the universalistic

message. Where he could not go in person he
went through his books.

Treatise on the Atonement
and Examination of the

Doctrine of Future Retri-

bution, his hymns, and his

students. He offered peo-

ple an optimistic belief

that relied on the Bible

interpreted by common
sense, stressed all human-
ity’s equality before God,
and freed people from
awaiting a

conversion experience.
Those who bought his doc-

trinal goods were usually

Yankees like him—shrewd
and independent farmers
who lived by their wits

and who mistrusted the

convolutions of the estab- 5
lishment's orthodox the- <

ology. I
Meanwhile, down in h

Boston, wealthy intellec- =

tuals were coming to the ^
same conclusions, there- “

by foreshadowing today’s S
union of the Unitarian S

and Universalist denomi- ^
nations. 5
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Origen

Origen (185-254) was the church’s version of the

little girl who had a little curl right in the middle
ol her forehead: when he was good he was very,

\ery good, but when he was bad he was horrid.

Georgios Scholarios, patriarch of the Eastern
Church in the fifteenth century, tells us that the

Western churchmen said, “Where Origen was
good, no one was better; where he was bad, no
one was worse,” and that the Eastern theologians

admitted, “Origen is the whetstone of us all, [but]

he is the fount of foul doctrines.” Scholarios

himself adds, “Both are

right. He splendidly de-

fended Christianity, won-
derfully expounded Scrip-

ture, and wrote a noble

exhortation to martyr-
dom. But he was also the

father of Arianism, and,

worst ofall, said that hell-

fire will not last forever.”

As a teenager, Origen
wanted to be a martyr.
When he learned his fa-

ther had been taken away
to be killed, Origen told

his mother that he was
going to join him in pris-

on. (In order to keep her

son in the house, his moth-
er hid his clothes,)

The persecution that

eventually killed his fa-

ther also emptied the lo-

cal catechetical school of

all its teachers, so at age

18 Origen assumed its

leadership. Knowing that

he would be teaching
women as well as men,
and wishing to obey his

Lord’s commands with-

out reserve, he castrated

himself in order to remove all sexual temptation.
He soon devoted himself entirely to writing. He

was called “The Ironman,” perhaps because of

his ability to keep working while he exhausted
seven shifts of secretaries each day. He prepared
the first critical edition of the Old Testament,
wrote ten books of biblical commentate, prepared
homilies on the entire Scripture, authored numer-
ous practical and apologetic works, and published
the church’s first work of systematic theology.

Three beliefs are central to Origen ’s theology,

all of which, when taken to their logical conclu-

sion, got him into trouble as a universalist: God is

good, God is just, and God is powerful. So good is

God, said Origen, that he wishes all beings, even
the Devil, to be saved. So just is he that all

thinking beings have free w'ill. So powerful is he
that he fully accomplishes his purpose. Origen
taught that God’s punishment lasts only until it

has accomplished its purpose and persuaded the

sinner to repent. Thus, without violating the free

will of the creature, God eventually will bring all

beings back to himself. When he fulfills his plan,

the world will end. The only catch is that because
of eternal free will, Satan may fall away again,

starting the whole process of redemption over.

The quantity and quality of Origen’s work soon

brought him to the attention of the whole Chris-

tian world. Rome banned him as a heretic, but

Antioch honored him. When persecution once
again broke out, he was taken to prison and
tortured. When his tormentors discovered they

could break his body but not his spirit, they sent

him home to die. Origen longed to be clothed

with the martyr’s white robe, but W'as denied this

honor by the lack of mundane apparel.

As the church’s first systematic theologian, Or-

igen had to patch up the holes in early biblical

theology. Like one building a road through un-

tamed territory, he sometimes used rubble to fill

in the gaps. As with all pioneer construction, we
should not condemn it for its imperfection but

marvel that it was done at all.

ism, with which it ultimately united forces in

1961.

In the latter part of the nineteenth century

there was a considerable surge of universalism,

and in 1912, George T. Knight could claim that

“there are more Universalists outside the denomi-

nation than inside.”

The tendency has accelerated in the twentieth

century. Many flatly reject the biblical doctrine

of punishment after death, while others have

posited a kind of antinomy between restoration

of all things and punishment (Urs von Balthasar,

K. Rahner, P. Althaus, E. Brunner, K. Barth) in

which the latter usually is permitted to wane in

favor of the former. In the three last decades, the

w hole concept of salvation has been reinteipreted

as relating to social, political, and economic

situations on earth, (liberation theologies), and
the biblical message on the after-life was “demy-
thologized.” This is very apparent in some for-

mulations issued by the World Council of

Churches; and the presence of this ferment is

also traceable in the documents of Vatican II and

in the writings of theologians like H. Kiing and

E. Schillebeeckx.

Universalism and the Bible

Part of the appeal of universalism is its apparent

scriptural support. Because of this, the concept

of universal salvation has a ring of orthodoxy to

it. Consider the manner in which universalists

appeal to Scripture:

1 . They build their case on Scriptures that are

construed to teach a universal saving will of God

(Ezek. 18;23, 32; John 3:16-17; 1 Tim. 2:4; 2 Pet.

3:9).

2. They use Scriptures that suggest the death

of Christ had a universal intent articulated by

the words world, all, everyone, and whoever.

3. They quote passages that represent the

final state as one of total subservience to God;

"the renewal of all things” (Matt. 19:28; Acts

3:21); "all flesh shall see the salvation of the
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Lord” (Isa. 40:3; 52:10; 62:2; Luke 3:6); “to bring

all things in heaven and earth together under

one head, even Christ” (Eph. 1:10; cf. Col. 1 :20);

"that every knee should bow . . . and every

tongue confess ...” (Phil. 2:10-1 1); "He has put

everything under his feet” (1 Cor. 15:27-28);

"... that God may be all in all” (1 Cor. 15:28).

4. They quote passages where death is repre-

sented as subdued in the eschaton (1 Cor. 15:26;

Rev. 20:14).

These Scriptures, considered in isolation, con-

stitute a fairly strong case, especially when com-

bined with a deep yearning in our hearts for an

ultimate abolishment of evil. We do not, how-

ever, have the luxury of dealing with any Scrip-

ture in isolation. Specifically, vve must note the

expressions used to denote the fate of the

impenitent:

Separation from God. Death and hell can be

described as separation from God for whose

service we were made, and outside of whom
there is nothing but futility and hopeless frustra-

tion. In referring to the unrepentant, Jesus said,

“Depart from me.” Numerous references in the

New Testament support the idea that those who
reject Christ are "shut out of the presence of the

Lord and from the majesty of his power”
(2 Thess. 1 :9).

Destruction and death. This type of language

does not so much imply cessation of existence as

a complete deprivation of some element essen-

tial to normal and fruitful existence. This total

waste is perhaps the basis for the use of the word
gehenna, the Jerusalem dump where rubbish

was burned.

Fire. Beneficial to humanity when kept under

control, nonetheless, fire may develop into a

terrible scourge. This is perhaps the most com-
mon figurative language of Scripture to repre-

sent the torment of the damned, with references

to consuming fire, everlasting burning, the lake

of fire, and burning sulphur being most familiar.

From the frequency of this language, some
have inferred that physical fire burns the bodies

of the reprobates. While this is not strictly im-

possible, it appears unlikely since physical fire

appears in conflict with other scriptural descrip-

tions of hell (outer darkness, bottomless pit).

Also, it appears ill-suited to resurrection bodies

that might seem impervious to it. The spiritual

fire, however, which consumes and sears the

soul, is perhaps more terrifying and excruciating

than physical burning.

Darkness (Matt. 8:12; 22:13; 25:30; Jude 6, 13).

Since God is light and the source of light, it is not

surprising that separation from him implies

darkness forever (Matt. 8:12; Jude 13).

The wonn that will not die (Isa. 66:24; Mark
9:48). This may well refer to the gnawing pains

eating away at the vitals of the soul (Isa. 66:24;

Mark 9:48).

Trouble, distress, tonnent, agony. These terms

emphasize the conscious suffering of the damned,

as does the word punishment (kolasis) used by

Jesus (Matt. 26:46), as well as the passages where

our Lord speaks of weeping, wailing, or gnashing

ol teeth (Matt. 8:12; 13:42, 50). The implication

ol consciousness is reinforced in Revelation

20:10, where we read ol being "tormented day

and night for ever and ever.”

Sha)ne and everlasting co)itempi. This empha-
sizes the disgrace experienced by the lost who
will now see their rebellion in its true light (Dan.

12:2; Isa. 66:24).

Everlasting chains and gloomy diuigeo}is. Pun-

ishment for sin includes the loss of one’s poten-

tial to do as one pleases. Contrary to what many
people imagine, it is the people of God who enjoy

glorious liberty in obedience to God, while the

sinner is detained in shameful slavery. Heaven
and hell are the definitive expression of this

truth.

Futility. This concept surfaces in Scripture in

relation to the life that is shipwrecked away
from God. "Meaningless, utterly meaningless,”

says the teacher, "a chasing after the wind”
(Eccles. 1:2, 14). "What good is it for a man to

gain the whole world, yet forfeit his soul?” (Mark

8:26; Luke 9:25).

The wrath of God. A final form of biblical

language must be noted in the many places

relating to the damned (John 3:36; Rom. 2:5, 8;

Eph. 2:3; Heb. 10:27). This expression appears

more than 600 times in Scripture. The word
propitiation bears emphatic witness to God’s

fundamental displeasure at the sight of sin.

Though some Scripture appeals to a universal-

Because of its

apparent
scriptural

support, univer-

salism has a

ring of orthodoxy
to it.
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Uiiiversalism makes a mockery of the Cross since it

suggests salvation can be experienced without it.

istic understanding of salvation, in the final

analysis the universalist must face the more
consistent scriptural treatment of a final judg-

ment to which all humankind is summoned and

which issues into a bifurcation of destiny.

The universalist faces further difficulties with

passages relating to the unpardonable sin, the

great chasm betw'een the rich man and Lazarus

over which no one could cross, Jesus’ statement

"Where I go, you cannot come,” and particularly

with his remark about Judas: "It would be better

for him if he had not been born.” How could

someone who is ultimately going to be saved be

called "the son of perdition?” How can a univer-

salist fairly deal with the many Scriptures that

show that life's decisions have everlasting and

irrevocable consequences in the life to come?

Endless punishment and God’s love

Some approach universalism from the perspec-

tive of punishment. They argue that the endless-

ness of punishment is unjust because the sanction

is not proportionate with the fault. But this

disregards the fact that time is not a primary

factor: a fault of a brief moment may well have

lifelong consequences. The universalist does not

sufficiently weigh the gravity of the offense in

rejecting God. Furthermore, the reprobates in

hell are not in a penitential mood; they continue

in their senseless rebellion. In a sense, they

would be worse off being exposed in all their

ugliness to the full light of the presence of God
than in groveling in their darkness away from

him (John 3:20).

To this, however, the universalists object on

the basis of God’s love. It is inconsistent with this

love, they urge, to imagine that God upholds the

existence of a great many rational beings, angelic

and human, just to wreak vengeance upon them.

In pressing this argument, the tendency is pres-

ent to minimize the importance of sin. All these

arguments grounded in an appeal to God’s love

ignore his honor and righteousness. Love that is

not accompanied by righteousness is merelv sen-

timental weakness and has no connection with a

scriptural understanding of God’s love. Here the

concerns of holiness are so important that God
was willing to give his only Son as a substitute

“so as to be just while justifying the one who has

faith in Jesus” (Rom. 3:26). It is the fearful

reality and the inexpressible sadness of perdi-

tion that account for the sacrifice on the cross.

Where these are toned down there is inevitably

an erosion of the significance of Christ’s work. In

the Universalist denomination, the deity of

Christ was soon jettisoned after his atoning sac-

rifice was downplayed.

We must remember that the very person who
revealed most stunningly God’s love, our Lord

Jesus Christ, is also the one who spoke most

frequently and in most frightening words of the

tragedy of the lost. It is dangerous to be more
generous than God has revealed himself to be!

If the plight of the unbelievers is what the

Bible reveals it to be, it is not an act of love to

hide their fate from them. To do so further blinds

them from the remedy God provided. If a person

is struck with a deadly disease for which there is

a known cure, it is neither wise nor loving to try

and convince him that nothing is wrong.

Thinking about hell in heaven

But doesn’t the eternal existence of a dark spot in

the universe spoil the bliss of the redeemed in

heaven and of the triune God himself? How can

we be happy in heaven knowing that many are

suffering in hell? This objection does not suffi-

ciently consider the heinousness of sin and of the

importance of God’s honor whose majesty has

been violated by our disobedience. From the

vantage point of heaven and of divine holiness,

the sheer ugliness of sin will be fully apparent

and will undoubtedly erase remnants of natural

affection that were appropriate on the earthly

scene. Surely it might be tempting to envision a

universe in which no trace of evil remains, and

hell does constitute a dark corner in a scene that

is otherwise resplendent in brightness and

beauty (Rev. 21 and 22, yet consider also Rev.

22:15, 18, 19). But the great problem is not really

the continuance of evil, but its existence at any

point! The very nature of evil is to be irrational

and absurd, whether it be in its origin, in its

transmission, or in its destiny. This also applies

to the doctrine of hell.

In the discussion of this topic, it must be

emphasized that divine justice will be fully man-

ifest: “The judge of all the earth will do right"

(Gen. 18:25). Thus there is no one who will have a

legitimate grievance against the judgment. And

indeed the Bible makes it plain that there will be

degrees of punishment, not in duration, but in

severity (Luke 12:46,47).

The judge is also the one who came to know

humanity from the inside (Heb. 2:17; 4:15), and
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who in his love for humankind gave himself up in

sacrifice on the cross. David was wise when in

the expectation of an inpending calamity that he

had brought on himself and the nation he said:

"Let us fall into the hands of the Lord, for his

mercy is great, but do not let me fall into the

hands of men" (2 Sam. 24:14; 1 Chron. 21:13).

Evangelism and universalism

When universalism is propounded, one of two

consequences necessarily follows. Either there is

salvation on this earth outside of the preaching

of the gospel, or there must be a way of salvation

beyond the grave for those who have not "made

it" in this life. Both of these propositions are

clearlv unbiblical. The former makes a mockery

of the Incarnation and the Cross, since it sug-

gests salvation can be experienced apart from

them. The coming of Christ and his sacrifice are

turned into a dispensable luxury! The latter prop-

osition goes counter to the biblical urgency that

challenges us to decide here and now and to see

our eternal destiny as sealed in terms of this life.

Both of these weaknesses in universalism erode

evangelistic and missionary zeal, which, in fact,

has been the historic result ol this interpretation.

Contrary to what universalists contend, the

doctrine of hell gives us an insight into the

unfathomable goodness of God. He has done

whatever was needed to snatch us away from

this horritying destiny, even to the point of

absorbing hell itself in our place in order to

redeem us. Far from feeling superior or smug in

thinking about the lostness of the reprobates,

Christians should be prone to say: “There but for

the grace of God go I!" This should issue into a

special gratitude to God, our Savior.

Finally, those who truly believe in hell ought

to refrain from any levity on this subject. The

destiny of human beings created in the image of

God, and who are to be confined to ultimate

separation from him, is a topic of such tragic

nature that our major concern ought to be show-

ing others how to avoid this awful destiny. The

thought of hell should bring tears to our eyes,

and a compassionate desire to point out the only

way to sure salvation.

The lost will perish indeed. But Christ died to

save the lost.

It is dangerous
to be more gen-
erous than God
revealed himself
to be.

John Scotus Erigena

Origen's teaching that all free moral agents

—

angels, men, and devils—will ultimately be saved
was formally condemned at the Council of Con-
stantinople in 543 and was not explicitly advo-

cated by anyone in the church for almost a

thousand years. But in the ninth century, John
Scotus Erigena (810—77) taught a version of es-

chatology that could easily be considered univer-

salistic.

Erigena, born and educated in Ireland, was one
of the few men in the West to master the Greek
language. He worked as a translator when he

moved to France to serve in the court of Charles

the Bald. He not only translated the Greek Fathers

into Latin, he also wrote commentaries on their

works, along with commentaries on John's gos-

pel and on Boethius.

Erigena's learning induced the bishop of Rheims
to ask him to answer Gottschalk, a monk who was
teaching an extreme form of double predestina-

tion, saying not only that God elects some to

eternal bliss and others to eternal punishment,
but also that God foreordains every human ac-

tion. Erigena agreed to the task, and produced an
antidote to Gottschalk's doctrine that the bishop
found worse than the poison.

The bishop liked Erigena’s criticism of Gotts-

chalk as ignorant and heretical. He also found
perfectly orthodox the assertion that since God is

one, his will must also be one, and therefore there

is only one predestination. What the good bishop
could not countenance, however, was Erigena's

conclusion that God predestines all men to

salvation.

Having displeased the bishop with his first

attempt at polemical theology, Erigena returned
to his work as a translator. His sovereign request-

ed him to translate works that were thought to be
written by Paul’s Athenian convert, Dionysius
the Areopagite, but that in reality were the com-

position of a sixth-century

Neoplatonist theologian.

Thus, under the influence

of Pseudo-Dionysius, Eri-

gena’s thinking began to

approach pantheism.
His most important

work, De Divisione Na-
turae, argues that all

things come from God and
that all things will return

to God so that, as Paul

says in 1 Corinthians
15:28, "God will be all in

all." According to Erigena,

everything in the created

world will be reconciled

to God, and united to his

nature. When asked how
he could reconcile this uni-

versalism with the Scrip-

ture’s plain teaching of

eternal punishment for the

wicked, he answered that

the wicked will be pun-
ished through all eternity

by having their desire to

be wicked frustrated.

Erigena’s theology was
almost universally re-

jected, but his transla-

tions reintroduced Greek
thought to the West during the Dark Ages, and
the questions he raised continue to be posed in

Christian theology.

Historical vignettes by Charles E. White, assistant H
professor of Christian thought and history at Spring

Arbor College and author o/ The Beauty of Holi-

ness (Zonden’an).
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The traditional

view of

punishment is

morally flawed,

accelerating the
move to

universalism.

—Clark Pinnock

Fire, Then Nothing

Clark Pinnock

One of the purposes of the Christianity Today

Institute is to explore significant ideas that appear

to challe}ige orthodox views of Scripture. One such

view is aiinihilationism—the belief that the souls

of the lost cease to exist at death rather than suffer

eternal torment. Annihilationism appeals to belie\’-

ers who reject universalism but at the same time

have difficulty reconciling God’s goodness with his

judgmerit. It is not a new idea, but it appears to be

gaining support from some ex’angelicals, especially

those in Europe and Great Britain. To help us

understand annihilationism, we asked eminent

theologian Clark Pinnock ofMcMaster University

in Toronto, Ontario, to share his current thinking

on this topic. And to help us see the weaknesses of
aniiihilationism, David Wells of Gordon-Conwell

Theological Seminary responds to Dr. Pinnock’s

article.

1
agree with Roger Nicole that universal salva-

tion is a false hope. Although I wish universal-

ism were true, the Bible's repeated warnings of

final loss at the Great Judgment negates it. If the

doctrine of hell is taken to mean (as it so often is)

that God raises up the wicked to everlasting

existence for the express purpose of inflicting

upon them endless pain and torment, universal-

ism will become practically irresistible in its

appeal to sensitive Christians.

Let me e.xplain. Although the tradition in this

matter is not uniform, the semiofficial position

of the church since approximately the sixth cen-

tury has been that hell lasts forever and that

human beings throw'n into it are tormented end-

lessly. To some, this has conveyed the picture of

unceasing physical burning, while to others in

recent times the torment has been re-imaged in

terms of mental and psychological suffering.

Whatever the image, the traditional understand-

ing of hell is unspeakably horrible. How can one

imagine for a moment that the God who gave his

Son to die for sinners because of his great love for

them w'ould install a torture chamber some-

where in the new creation in order to subject

those who reject him to everlasting pain? It is

hard enough to defend the Christian message

apologetically in relation to the problem of evil

and suffering without having to explain this

doctrine, too.

My point is this: The popular tradition con-

cerning the nature of punishment that some of

the wicked will have to suffer is morally and

scripturally flawed, and is accelerating the move
toward universalism. (Surely the sheer horror of

Tertullian's picture of endless torment contrib-

uted something to Origen’s doctrine of universal-

ist salvation.) If the only options are everlasting

torment and universalism, then I would expect

large numbers of sensitive Christians to choose

universalism.

However, there is a third possibility: The
"fire” of God’s judgment consumes the lost. Ac-

cording to this understanding, God does not

raise the wicked in order to torture them con-

sciously forever, but rather to declare his judg-

ment upon the wicked and to condemn them to

extinction, which is the second death (Rev.

20:11-15).

But is this view really biblical? I believe it is.

Limiting ourselves to verses in Matthew's gospel

for the sake of brevity, John the Baptist speaks of

the wicked as tree branches and as chaff being

thrown into the fire of God's judgment and burned

up (Matt 3:10,12). Jesus uses the Jewish term

Gehenna, the fiery pit where garbage was thrown

to be consumed and destroyed, and which had

become a terrible symbol of the fate of the wicked

(Matt. 5:22). And he makes his meaning very

clear when he tells us not to fear those who can

only kill the body, but rather to fear God "who
can destroy both soul and body in hell” (Matt.

10:28). The dread possibility here is surely the

annihilation and extinction of the w'hole human
person subject to this judgment.

But what about the "eternal punishment” of

Matthew' 25:46? That is precisely what it is—not

everlasting punishing, but eternal punishment.

God sentences the lost to a final, irrevocable,

definitive death. It is indeed an everlasting pun-

ishment. The fire of hell does not torment, but

rather consumes the wicked. As Paul put it, the

w'ages of sin is death (Rom. 6:23).

But is it moral? After all, the notion of being

condemned to nonexistence is pretty grim, too.

Universal salvation may still seem more entic-

ing, morally, but I cannot eliminate the dark side

of divine judgment from the picture. The judg-

ment is a terrible event because God’s wrath

against obdurate sinners is serious and consum-

ing. A biblically accurate view of salvation must

acknowledge this. Nevertheless, this "capital

punishment” view of the final judgment at least

does not involve a deity who is endlessly vindic-

tive, and a new creation where heaven and hell

exist alongside each other forever. Final judg-

ment is a moral necessity in God’s universe.

Where, then, did the everlasting-torment view'

come from, if not from a required exegesis of

Scripture? I believe it arose from the unbiblical

Greek view of the natural immortality of the

soul. Think of it logically: If by their nature souls

must exist forever, as Plato thought, and if ac-

cording to Scripture they are thrown into the

40 CHRISTIANITY TODAY



Gehenna of fire, the only conclusion one can

come to is everlasting burning and torment. But

if one thinks biblically, and sees human beings

as mortal, needing to be given eternal life if they

are to have it, then no such awful consequence

follows. We are not required to believe in ever-

lasting punishing.

Now the dread question: Is this belief of mine

heretical? For some it is, which makes it difficult

for conservative Christians to consider seriously.

Given the moral horror and exegetical flimsiness

of the traditional view of hell, I am not surprised

that some would rather not reopen a question for

which they have few answers.

And yet, the annihilationist interpretation is

not altogether outside orthodox Christianity. Brit-

ish evangelicals such as John Wenham, Frank

Guillebaud, and Basil Atkinson have all espoused

this. As the pace toward accepting the error ol

universal salvation quickens, an honest considera-

tion of annihilationism would be appropriate.*

By Clark Pinnock, professor of systematic theology,

McMaster Divinity College.

Everlasting Punishment
David F. Wells

Clark Pinnock has set forth his case bluntly.

For this I am grateful. His honesty may
have its risks, but it would be a sad day for all of

us if interpretations of Scripture such as his

could not be debated publicly.

Pinnock’s case for annihilation rests on two

assumptions. First, he believes that words such

as death, perish, and destruction should be taken

literally to mean the permanent loss of spiritual

existence. His references to judgment need to be

interpreted in this light (e.g.. Matt. 3:10, 12;

5:22; 10:18; 25:46).

Second, Pinnock argues that annihilationism

has morality on its side. It refuses to accept that

God is "vindictive,” forever punishing unbeliev-

ers in his "torture chamber.” For an evangelical,

however, this second argument has validity only

to the extent that the first is a correct reading of

Scripture. Paul, after all, can speak of unbeliev-

ers as objects of divine wrath, "prepared for

destruction” (Rom. 9:22) and, without blinking,

he dismisses the moral outrage that follows by

asking, "who are you, 0 man, to talk back to

God?” (Rom. 9:19). Pinnock’s expressions of

moral horror, therefore, need to be heard, but

then set on one side so that we can concentrate

more clearly on the biblical data.

The weakness of Pinnock’s case is perhaps

nowhere more apparent than in his handling of

Matthew 25:46. In this text, the existence of

believers and that of unbelievers are set in paral-

lel. Both forms of existence are said to be "eter-

nal,” the same word (aionion) being used in both

instances. Pinnock arbitrarily claims that in the

case of believers, the text is talking of eternal

effects, but in the case of unbelievers, only of

eternal actions. In their case, the judgment is

eternal only in God’s mind and not in their

experience since they do not exist; in the case of

believers, "eternal” means the experience of

endless life. This produces two, competing mean-

ings, of “eternal”—all in the same verse!

This text is a microcosm of what we have

throughout the New Testament. Unbelievers, no

less than believers, are resurrected (John 5:28-29;

cf: Dan. 12:2) so they might realize that immor-

tality which is theirs by creation. By direct asser-

tion and by implication, unbelievers are described

as being "eternal,” and the same language is

used of them as is used of believers (See 2 Thess.

1:9 and 2:16; Heb. 5:9 and 6:2; Mark 3:29; Matt.

18:8; Rev. 14:11; cf. Rev. 20:10). But if their

existence is preserved by God, what do we actu-

ally know about it?

What we are told is that God will assign unbe-

lievers to "blackest darkness,” a realm that has

been “reserved for them” (2 Pet. 2:17; Jude 13).

This correlates with Jesus’ own words of warn-

ing of the realm where there will be "weeping

and gnashing of teeth” (Matt. 8:12; 13:42, 50;

22:13; 24:51; 25:30), which would hardly be true

of those who do not exist! This awesome reality

was, indeed, pictured in Jesus’ mind when he

viewed the garbage dump outside Jerusalem.

But even here Pinnock misses the point. What
makes this reality so bad is not that people

disappear forever once they are tossed in the

dump, but that while they are there, "the worm
does not die and the fire is not quenched” (Mark

9:44, 46, 48). And this is surely the point brought

home in the parable of Lazarus and the rich man
who was in the "fire” (Luke 16:19-31). To pro-

pose that the rich man’s postlife existence was
but a temporary interlude before his final disap-

To those who
say God’s judg-
ment raises

moral problems, I

assert the op-
posite. His Judg-
ment settles

moral problems.

—David Wells
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pearance is to impose a meaning on the text for

which there simply is no warrant. Annihilation

would be instant destruction, not the "everlast-

ing destruction" of which Paul spoke (2 Thess.

1:9; cl. Rev. 22:14) and to which Jesus here

appears to refer.

But can we not read annihilation into some of

the words used to describe the late of unbeliev-

ers? The words commonly cited actually have a

range of meanings and cannot be reduced to a

single overly literal translation. Sinners are "cut

ott” (Ps. 37:9, 22, 28, 34, 38), but so was the

.Messiah (Dan. 9:26); sinners are "destroyed" (Ps.

143; 12), but so was Israel (Hos. 1 3:9; cf. Isa. 9:14)

and so were the sheep and coins (Luke 15:4, 8)

that were then lound; unbelievers are said to

"die," but then all of us have always been "dead"

(Rom. 6:13; 7:4; Eph. 2:1, 5; cf. Rom. 7:10, 13;

8:2, 6; 1 Tim. 5:6; Col. 2:13; Rev. 3:1), and that

surely does not mean we have been without

existence and consciousness.

The theological issues that annihilationism

Dame's hell: God's piinishme)it shows how he can

stdl be powerful and just wheti evil exists in the world.

seems to answ'er may, however, weigh more heavi-

ly in their appeal than the linguistic consider-

ations. Specifically, is an everlasting punishment

not disproportionate to the offense unbelievers

have committed—as disproportionate, say, as a

judge handing out a life imprisonment for a

traffic violation? If the punishment is dispropor-

tionate, then it is unethical, and obliteration,

though terrible, would at least seem moral. Might

it, then, not be sufficient for God to satisfy his

justice by annihilating sinners and, in so doing,

also show his mercy toward them?

This solution is viable if its views of sin and of

God's character are biblical. But I am doubtful

that is the case. If God is as good as the Bible says

he is, if his character is as pure, if his life is as

infinite, then sin is infinitely unpardonable and

not merely momentarily mischie\ ous. To be com-

mensurate with the offense, God's response must

be correspondingly infinite. Annihilationism looks

instead for a finished, finite, temporal response.

An infinite response, however, is what we see

occurring at the Cross. Christ stood in the place

of those whom he represented, and bore their

punishment. In so doing, was he annihilated? Of

course not. What we see is Christ bearing their

actual punishment, and he could exhaust it be-

cause he himself was the eternal and infinite God.

He did not bear a punishment merely like that

which sinners deserved, one that w'as merely

analogous to theirs.

A gospel, then, that trades on a diminished

view of sin, a modified notion of divine right-

eousness, and a restructured Atonement is not

one that is more appealing, as Pinnock thinks,

but one that is less. It is a gospel that has lost its

nerve because it has lost its majesty.

Pinnock has tried to revive the old argument

that the judgment of God raises moral problems.

I assert the opposite: God’s judgment settles all

moral problems. Specifically, it addresses the

question as to how God can still be powerful and

just if there is evil in the world. It sees this

present life as an interim period at the end of

which God will publicly vindicate his character.

This vindication (which cannot be "vindictive,”

as Pinnock claims) will set truth forever on the

throne and error forever on the scaffold. This

will be the moment of final liberation and the

cause of endless praise (Rev. 6:10; 11:17-19;

19:1-8).

It is both a sad and glorious fact that human
beings are immortal. No one will ever be snuffed

out like a spent candle. The sadness in this is

inescapable. The glory of it is that people are

who God has said they are: beings of surpassing

worth and ineradicable dignity because they

bear the divine image. And that is something our

generation needs to hear.

By David F. Wells, Attdrew Mutch Professor of Syste-

matic and Historical Theology, Gordon-Conwell Theo-

logical Setnitiary.
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All Are Saved Except

Neal Punt

Our understanding of salvation depends on

which of the following two assumptions we

work with; (a) all persons are outside of Christ

(i.e., “lost,” "condemned”) except those whom
the Bible expressly declares will be saved (Thus,

Rom. 1:18-3:20 and parallel passages become

the starting point

—

prolegomenon—for structur-

ing the doctrine of salvation); or (b) all persons

are elect in Christ (i.e., "saved,” "justified”) ex-

cept those whom the Bible expressly declares

will be finally lost.

Throughout the centuries, the first premise

has dominated Christian thinking. The biblical

doctrine of original sin—the belief that all per-

sons, except Jesus Christ, are children of wrath

by nature, inclined to do evil, and deserving of

eternal death—led many to the conclusion that

all persons are outside of Christ except those

whom the Bible expressly declares will be saved.

This perspective continued because its only

challenge came from absolute universalists (those

who teach that all persons will be saved). The

church instinctively knew that such was not the

overall message of Scripture, and summarily

rejected that teaching (and rightly so).

Absolute universalism cannot be an option for

those who acknowledge the authority of Scrip-

ture. However, in our dismissal of universalism,

we have closed our eyes to the fact that many
verses in the Bible speak of salvation in terms of

all persons. These universalistic texts cannot be

so easily ignored. Failure to acknowledge them
hinders our ability to understand the good news.

And yet, how do we reconcile God’s judgment with

texts that imply universal salvation?

A new starting point

Three facts help resolve that problem: (1) the

"universalistic” texts speak of actual salvation

and they do so in relationship to all men; (2)

some persons will be lost; and, (3) those who will

be lost are those and only those who, in addition

to their sin in Adam, finally persist in refusing to

have God in their knowledge.

These biblical givens can be held in a tension-

filled unity by recognizing that the so-called

universalistic texts are not universals, but are

generalizations. That is, they are universal state-

ments that have known exceptions. In this case,

we can best account for these assumptions by
acknowledging the overall message of salvation

as indicating all persons will be saved except

those whom the Bible expressly declares will be

finally lost.

This interpretation is consistent with the way
God has dealt with mankind throughout history.

He created man good and in a right relationship

to himself. "And God blessed them” (Gen. 1 :28).

This blessing, together with the joy of living in

God’s presence, was not something conferred

upon mankind in response to, or conditioned by,

obedience. However, these blessings and fellow-

ship with God were no longer enjoyed when man
refused to live in obedience to God’s revealed

will. “You may freely eat of every tree of the

garden; but of the tree of the knowledge of good

and evil you shall not eat, for in the day you eat of

it you shall die” (Gen. 2:16b-17). Mankind’s

relationship to God followed this pattern: "You
were blameless in your ways from the day you

were created, till iniquity was found in you”

(Ezek. 28:14). The blessing was unconditional,

the judgment had to be earned.

Again, when establishing his covenant with

Abram, God did not propose or prescribe certain

conditions so that by keeping them Abram could

attain a favorable status with God. "And I will

make of you a great nation, and I will bless you,

and make your name great so that you will be a

blessing” (Gen. 12:2).

God affirmed this covenant with the entire

nation of Israel at Mount Sinai. He made his will

known to them and gave them the Ten Com-
mandments. The commandments were not giv-

en so that by keeping them the Israelites could

become the recipients of God’s favor. The com-

mandments came to Israel with the assurance "I

am the Lord your God who brought you out of

the land of Egypt, out of the house of bondage”

(Exod. 20:2).

Thus, the Israelites were the recipients of God’s

blessing. But it was also true that if they willful-

ly, persistently, and finally refused to walk in

accordance with God’s revealed will, they would

not experience his blessing or live in fellowship

with him.

Unconditional good news

In the light of this history, we have reason to

expect that salvation would also come as an

announcement of unconditional good news ac-

companied by a threat ofjudgment upon disobe-

dience. Salvation is by grace; condemnation is

by works.

The good news is that the obedience of the

Second Adam has overcome all the dreadful

effects of the disobedience of the first Adam
except for those who finally refuse to have God in

their knowledge. That is to say: All persons are

elect in Christ except those whom the Scripture

expressly declares will be finally lost. It may be

helpful to think of this premise as a “qualified

Biblical univer-

salism does not

deny the
scriptural teaching
concerning the
sin of Adam.

—NealPunt
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Liniversalism.” The necessary limiting qualifica-

tions to Liniversalism are so clearly spelled out in

Scripture that I do not hesitate to call this prem-

ise "biblical universalism.”

To so view the overall message of Scripture is

loreign to our way of thinking. It raises many
questions. But consider the following:

1 . Biblical universalism does not say we should

assume that all persons are converted. We are to

assume they are elect in Christ unless we have

decisive and final evidence to the contrary. Their

subjective salvation, their regeneration, their

new birth and conversion may take place at any

point in time during their earthly life.

2. Saying "All the descendants of Adam . . .

are saved," and allowing only for biblically de-

clared e.xceptions, does not imply that all per-

sons are initially elect in Christ but subsequently

some of them are removed from this union with

Christ.

Such a view would contradict the scriptural

teaching of the security of those who are "in

Christ,” as well as John 3:36, which says of those

who disobey the Son that "the wrath of God rests

upon” (Greek: ‘remains upon’) them. God’s wrath

was never removed from them.

3. Biblical universalism does not deny or in

the least degree compromise the scriptural teach-

ing concerning the sin of Adam and its devastat-

ing effect upon all his descendants. Due to the sin

of Adam, all persons, except Jesus Christ, are not

only w'orthy of eternal judgment, but they will

actually suffer eternal death on the basis of their

sin in Adam tniless the sovereign electing grace

of God inter\enes to rescue them from such a

fate.

What has been overlooked, however, is that

the electing grace of God does hiter\’ene in behalf

of every person except those who willfully, per-

sonally, and finally "refuse to have God in their

knowledge.”

4. Biblical universalism does not negate the

need for a definite decision to accept Christ as

Savior. Everyone to whom the gospel is present-

ed must repent, believe, and begin to walk in

accordance with God’s will or they will not be

saved.

If we use this premise rather than the idea that

all are lost, some progress could be made be-

tween Arminians and Calvinists toward a com-
mon understanding of the good news.

A new view of the lost

To put the premise of biblical universalism into

practice is to view every person, and treat him or

her, as one "for whom Christ died” ( 1 Cor. 8:11)

unless, and until, they give decisive and final

evidence to the contrary. The approach of bibli-

cal universalism breaks down barriers between

people. It promotes a feeling of genuine concern

and mutual trust. It helps overcome prejudices

that arise out of fear because we view others

apathetically—or worse still, with suspicion. On
this basis we are to view all persons as heirs of

the kingdom of heaven; bring to them the good

news of what God in Christ has done for ns;

exhort them to repent, believe, and obey; help

them, counsel them, and, if need be, w'arn them

to flee the wrath which is sure to come on all who
disregard the witness of God in Christ Jesus our

Lord.

Because we will not have final and decisive

evidence to the contrary, we must approach all

people with the perspective that "[Christ] is the

expiation for our sins, and not for ours only but

also for the sins of the whole w'orld” (1 John 2:2).

This gives us biblical warrant for regarding all

persons as equal children of God. And it exhorts

us to warn them that persistent refusal to accept

God’s offer of salvation will be just cause for

their condemnation.

By Neal Punt, pastor of the Christian Reformed
Church of Evergreen Park, Illinois, and author of

Unconditional Good News (Eerdmans, 1980).

THE CT INSTITUTE Talks to

Neal Punt
What reaction did your book. Unconditional

Good News, create?

It was received quite favorably, though
some in my own denomination thought I was
contradicting Reformed theology. In fact,

the book was brought before the local church
and our classis where I was grilled pretty

thoroughly. Then, the lull synod was asked to

rule on it. In each case, it was concluded I

hadn’t violated either our creeds or the

Scriptures.

Were you surprised at the reaction?

Not at all. A new perspective takes a good
deal ol time and thought before it can be

discussed intelligently. 1 first ran across the

idea of biblical universalism in Charles
Hodge’s writings, 18 years before I started

writing the book. If it took me that long to

feel comfortable with it, I can’t expect others

to accept my ideas w'ithout question.

Some might come to the conclusion that

your concept of salvation is really a form of

Arminianism. How would
you respond?

I've had Arminians criti-

cize the book for being too

Calvinistic, and Calvinists

have said it’s too Arminian.

That suits me just fine be-

cause it shows that maybe
these two points of view

have more in common than

we think.

What effect did the actual writing of the

book have on your pastoral ministry?

It stimulated the process of finding sermon
material. If all pastors would read and study

for personal edification rather than for next

Sunday’s sermon, they would discover more
sermon material than they could use. As I

worked on the book, I felt as if I w'as walking

in an orchard. Like trees overburdened with

fruit, sermon ideas fell before me.

In light of the criticism of Unconditional

Good News, are you concerned about how
your next book will be received?

Not really. Basically, it is the same book

rewritten for a general audience. It will un-

doubtedly attract more attention, but theol-

ogy must be a communal work. If I’m w rong,

I want to be corrected. But so far, no one has

been able to refute my understanding that all

are saved except those whom the Bible says

are lost,

Pimt
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lh)uble^me
Questions

Kenneth S. Kantzer

T he wrath of God, divine judgment, and

hell—these words sound a harsh and

anachronistic ring in the ears of today’s

world. The trend in our global community is to

include rather than isolate, thus the dreadful

doctrine of eternal punishment set forth and

defended by Roger Nicole, David Wells, and

Neal Punt is unbearable. And Clark Pinnock’s

description of annihilationism is hardly more

inviting. Surely God must have designed some

plan to save every human being from this awful

fate. That, of course, is the hope offered by

universalism.

Nicole and Wells speak from a traditional

Calvinistic framework, while Neal Punt adheres

to a universal atonement and universal applica-

tion of divine forgiveness—except for those who
refuse to believe in Jesus Christ. All three, how-

ever (along with Pinnock), clearly reject the view

that all will be saved.

Hope-so universalism

I wish they were wrong. I wish I could say that

God is too loving, too kind, and too generous to

condemn any soul to eternal punishment. I would

like to believe that hell can only be the anteroom

to heaven, a temporary and frightful discipline

to bring the unregenerate to final moral per-

fection.

Quite frankly, I struggle with these questions.

How can f be happy in heaven if I know some
dark corner of the universe contains living hu-

man beings who are consciously suffering eter-

nal torment? For that matter, how can I be

happy in heaven if I know God had erased from

existence—annihilated—my own dearly beloved

son or daughter. My emotions shout, “No, it

can't be!”

Yet two thousand years ago, the apostle Paul

had exactly the same feeling when he said, "I

would gladly be damned if by my damnation
Jews could be brought into fellowship eternally

with God.” It is not surprising that mankind is

repulsed by the thought of eternal punishment.

According to the Bible, God himself, in the depths

of his being, wishes that no one should ever

perish, but that all might come to repentance,

faith, and the good life of heaven. It is natural to

wish salvation for everyone.

But all of this wishful speculation, if not quite

beside the point, is surely not decisive. The struc-

ture of reality cannot be clawed out of the web of

human wishes.

What, then, happens to those who reject Christ?

I have read the speculations of Schleiermacher,

Bultmann, Tillich, Brunner, Barth, and Molt-

mann, to say nothing of Plato, Kant, Hume,
Feuerbach, Lenin, and Bertrand Russell. All of-

fer logical explanations used to discredit the

notion of eternal punishment. But the human
mind, through rational argument, cannot pene-

trate the fragmentary data and arrive at conclu-

sions about the nature of life after death. On this

all-important topic we have only two alterna-

tives—dismal, helpless ignorance, or divine

revelation.

Bad and good news

Unfortunately, the biblical answer does not sat-

isfy our wishful sentiments. It is a hard and

crushing word, devastating to human hope and

pride: “And he [God] shall set the sheep on his

right hand, but the goats on the left. . . . Then

shall he say also unto them on the left hand.

Depart from me, ye cursed, into everlasting fire,

prepared for the devil and his angels. . . . And
these shall go away into everlasting punishment”

(Matt. 25:33ff.).

This is our Lord speaking.

Other parts of Scripture convey the same sol-

emn message. Christ is the eternal Judge who
will burn up the chaff with unquenchable fire.

Gehe)ina, hell, is described as everlasting pun-

ishment, everlasting fire, the fire that shall never

be quenched, everlasting flames, eternal fire,

and so on. That awful word appears 12 times in

the New Testament; 1 1 of those references come
from the lips ol our Savior.

So while I am deeply impressed by the argu-

ments of brilliant thinkers like Schleiermacher,

Tillich, and others, I prefer our Lord’s words to

theirs. Those who acknowledge Jesus Christ as

Lord cannot escape the clear, unambiguous lan-

guage with which he warns of the awful truth of

eternal punishment. No universalism, no annihi-

lationism, no probation in the hereafter satisfies

his word. The awful stark destiny of man is this:

The soul that rebels against God and chooses to

remain unrepentant throughout this life will

separate himself from the kingdom of God.

Fortunately, the gospel is not the terrible news

that some will be lost forever. Instead, it is good

news, and it is for all people. Jesus Christ is able

and eager to save all men everywhere, whoever they

may be, wherever they have wandered, and how-

ever drastically they are bowed down by sin.

I wish I could
say God is too lov-

ing to condemn
anyone to eternal

punishment.
—Kenneth
Kantzer
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reaching. That exquisite

agony. It is hard and holy

work. But everyone who

preaches knows the barrenness of

midweek, when Sunday looms

and the well is dry. Knowledge

has nothing to do with it. You

know how to preach. But you’re

drained by the daily pressures of

ministry—committee meetings,

counseling, family duties.

OUR RESPONSE
We at Christianity Today and

Leadership are dedicated to preach-

ers, and to the advance of strong

preaching. And so we are proud to

offer you PREACHING TODAY,
our monthly sermon series on cas-

sette tape, in the belief that in-

spired preaching begets inspired

preaching. As a subscriber to

PREACHING TODAY, you

drink from a reservoir brimming

with the most powerful contem-

porary preaching of our time. In

the quiet of your study, or on the

run—whether driving, exerciz-

ing, or even mowing the yard

—

you will be able to turn “down

time” into productive time.

WHAT
PREACHING TODAY
BRINGS YOU

Each month PREACHING
TODAY brings two powerful ser-

mons by accomplished preachers.

PREACHING TODAY also offers

you an interview with a successful

preacher on the art of preaching,

or a workshop conducted by a

respected professor of preaching.

The intercdews take you behind

the art, to let you know how other

preachers gather illustrations, and

organize their ideas.

In addition to the cassette tape

you will receive a complete tran-

script of each sermon for handy

PREACfflNG

FIRE
WHO INSPIRES
THE PREACHER?

PLEASE

ACT TODAY,

won’t you?

reference later. Each transcript

contains two suggested file refer-

ences and the Bible passage being

preached, so you can easily file it

away for future use.

OUR
NO-RISK OFFER
The best way to see if PREACH-
ING TODAY can help you preach

more powerful sermons is to try it

yourself You can do this free,

with absolutely no risk. Tear off

and return the card. We’ll send

you the current tape containing

two sermons, an interview, and

complete transcripts of the mes-

sages, all for $5.95 plus 80 cents

to cover postage and handling.

You’ll have 10 days to try the

tape. If you like it, pay for it in

the handy envelope that comes

with the tape. If not, write “can-

cel” on the tape box or the state-

ment and send back the tape.

You’ll owe nothing.

r
Mail Today to: PREACHINQtodaif send no money.

yes, please send me the current PREACHING TODAY cassette

on a ten-day, no-risk, trial basis. If I am not completely satisfied I can simply

return the cassette and invoice marked “cancel” and you will stop sending me
cassettes. I will owe nothing.

in decide to keep PREACHING TODAY coming, I will simply pay $5.95

(plus 80^ shipping and handling). You will continue sending one tape each

month at the same low rate. I can still cancel at any time.
E7CC4

Name

Church _

Address

City, State,Zip

Mail to: Preaching Today, 465 Gundersen, Carol Stream, IL, 60188



THEOLOGY
& WORLD EVANGELIZATION

Rediscovering the Doctrine

of Lostness (Port 1)
By Ajith Fernando

T here can be no doubt that the Bible

presents the lostness of people as a

movitating force for evangelism. Jude 23

for example, says, “Save some by snatch-

ing them out of the Fire.” People being

misled by erroneous teaching, were head-

ing for damnation. So Jude asked his

readers to rescue them from this impend-

ing destruction. Yet today the doctrine of

lostness is generally left out of our

teaching and preaching. Consequently it

is no longer included among the basic

beliefs of many Christians.

Universalism and Evangelism

Some even point out that eternal

lostness is not important as a motivation

for evangelism because what a person

receives here and now as a result of com-

ing to Christ is so vast in comparison to a

life without the knowledge of Christ that

this experience of fulfilment which Christ

gives is a sufficient motive for evange-

lism. These people argue therefore that it

is wrong to say that universalism cuts the

nerve of evangelism.

I seriously doubt the claim that univer-

salism does not undermine evangelism.

But even if that were true it would not

make universalism an acceptable doc-

trine. We do not reject universalism only

because it undermines evangelism. Some
claim that a universalism which encour-

ages evangelism is acceptable. But the

issue is not whether or not a doctrine

“works” in producing evangelism and

church growth. The issue is rather

whether it is true, whether it conforms to

God’s relevation of truth.

Those who say that this new form of

universalism is acceptable because it is

able to encourage evangelism have fallen

into the trap of unbiblical pragmatism.

According to this pragmatism the mea-

sure of acceptability is success in church

growth. Doctrine is not of much signifi-

cance. We argue that the fact that these

universalists have experienced church

growth does not make universalism right

any more than the phenomenal growth

experienced recently by some Muslim

groups makes Islam right. Those who
preach a psychologically soothing Gospel

to this bewildered generation may see

results in terms of numbers. But the

Biblical Christian first asks what is the

truth and lets his evangelism spring from

his perception of what the truth is. Truth

of course, is measured by its conformity

to God’s revelation in the Scriptures. And
by that standard universalism does not

stand the test.

It is not my intention here to defend

our claim that the Scriptures teach eternal

punishment. I want instead to suggest

three ways in which we can bring this doc-

trine back into the life of the Church. I will

do this by considering three biblical im-

peratives which need to enter into the

preaching and teaching of the Church.

Remember What We Were

In Ephesians 2:11, 12 Paul asks' his

readers twice to remember their state

before they became Christians. He says:

“Therefore, remember that formerly you

who are Gentiles by birth and called “un-

circumcised” . . . remember that at that

time you were separate from Christ, ex-

cluded from citizenship in Israel and

foreigners to the convenants of the pro-

mise, without hope and without God in

the world.”

Paul himself often gave extended des-

criptions of his pre-Christian state in his

Epistles (I Cor 15:9; Phil 3:4-9; 1 Tim

1:13-18)

Looking at the references to lostness in

the Epistles we find that Paul always des-

cribes the gloom of lostness while he was

explaining the marvels of Grace.

I Timothy 1 : Muses the word which liter-

ally translates as “super-abounding” to

show how powerfully grace provided the

answer to the ravages of sin. Romans

5:20 contrasts abounding sin with much

more abounding grace. If we meditate on

Grace scripturally, then we cannot avoid

reminding ourselves of lostness. The fact

that many who preach about God’s love

today do not refer to lostness indicates

that they do not have a biblical

understanding of Grace.

Do we evangelicals preach much today

about the nature of lostness? About what

it means to be separate from Christ, to be

foreigners to the covenants of the pro-

mise, without hope and without God in

the world? These are themes which must

be incorporated into our preaching. This

way Christians will not take their salva-

tion for granted. They will not forget the

tragedy of lostness.

This combination of lostness and grace

eliminates one of the unfortunate abuses

of the doctrine of lostness by evangelical

preaches — angry, hellfire preaching.

The vision of grace makes a person

gracious which helps him avoid preach-

ing about judgement ungraciously.

Preaching on lostness got degraded when

insecure people preached it as a way of

venting their anger against society or of

boosting their flagging egos. The preach-

ing of these angry people is really an ex-

pression of their insecurity.

Not so with a “graced” preacher. The

bitter edge of life disappears from the life

of one who experienced the super-
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^/‘abounding grace over the gloom of his

life. Grace produced gratitude, joyous

gratitude. Joyous gratitude and bitter-

ness cannot co-exist. A graced person

preaches about hell out of compassion,

not out of insecurity. This compassion is

an overflow of the love of Christ exper-

ienced by him through grace.

Sometimes our preaching on judgment

will be accompanied by anger. When peo-

ple stubbornly refuse to be honest with

themselves they must be confronted with

anger. This is how the Old Testament

prophets responded to the disobedient

Israelites. But such anger springs from

love. When we know of the possibilities

of grace in a person’s life and we see him

stubbornly refusing to accept these possi-

bilities, we may respond with anger, not

because of hatred or selfish irritability,

but because of holy-love. Holy love seeks

the best in a person and must respond

with selfless, loving anger when that per-

son deliberately chooses the path of folly

and destruction. To do otherwise would

be to deny the supreme value of the

human person.

Behold the Kindness and Sternness

of God
A second biblical imperative which will

help the Church to rediscover the doc-

trine of lostness is found in Romans 1 1 :22

where Paul says, “Consider (or behold)

the kindness and sternness of God:

sternness to those who fell, but kindness

to you, provided that you continue in

his kindness.”

The first imperative was a charge to

recall certain facts about our former state

of lostness. This second imperative is a

charge to include certain truths into our

thought life.

When I was a child I was told not to

cross the street before 1 had first looked

to the right, then to the left and then again

to the right. That charge has got so in-

grained into my system that when 1 cross

the road today I still follow this proce-

dure. In the same way we should have in-

grained into our thinking the dual truth

of God’s nature. He is loving and holy;

kind and stern; good and severe.

1 believe the major reason why lostness

has gone out of fashion today is that we
have neglected the biblical teaching on

God’s severity. This is one of the major

themes of the Scriptures. A.W. Pink has

noted that a concordance would reveal to

us that there are more references to God’s

anger and wrath in the Bible that to his

love. But we often overlook this emphasis

on wrath. This happened to me recently

as I was reading through the Minor Pro-

phets giving each book a title which des-

cribed its message. When 1 came to Hosea

1 decided on my title even before I started

reading. It was, “God’s undying love for

Israel.” But when 1 read the Book, 1 found

that in addition to the love of God there

was a great emphasis on the wrath and on

the punishment of sinners. 1 had studied

Hosea before. But when I recalled my
earlier studies I remembered only what

was pleasant to me — God’s undying love

and neglected a key teaching of the book

— God’s wrath. That is a good example

of what we have done with the Biblical

teaching of God’s sternness.

When one ignores God’s sternness he

will also inevitably downplay the awful

seriousness of sin. It becomes illogical to

believe that God considers man’s sin as

being as serious an affront to His glory as

to merit eternal punishment. So he rejects

the doctrine of eternal punishment on the

grounds that it is incompatible with

God’s love.

Another result of ignoring God’s stern-

ness is the building of one’s moral and

evangelistic cutting edge. Because the

fear of God is missing we have a less

serious view of the awfulness of sin. We
don’t look at sins as affronts to the all-

pure, glorious God whose “eyes are too

pure to look on evil; (who) cannot

tolerate wrong.” (Hab 1:13) Sins instead

are viewed as mistakes, as sickness, as

products of unfortunate environments,

and, on their worst reckoning, as viola-

tions against fellow humans. So there is

an attitude of tolerance towards some

sins which are strongly condemned in the

Scriptures. The same attitude of toler-

ance is extended to non-Christian faiths.

While it may be preferable for people to

become Christians we are told that at

least we should be happy that they are

practising Buddhist or Hindus.

Therefore the evangelistic task loses its

urgency.

Out of this kind of thinking has emerg-

ed a new ideal of saint less. A saint is a nice

person who is kind to everyone and

critical of on one. According to this ideal,

those who exercise the biblical practice of

church discipline on Christians who have

dishonoured Christ are regarded as proud

people lacking the forgiving spirit of

Christ . So are those who claim that Christ

is the only way to salvation and those who
cry out against the erosion of personal

morality in society. Those who cry out

against socio-political injustice are hailed

as heroes for injustice violates fellow

humans. This is certainly a biblical theme

and the blindness of evangelicals to this

has been not only been a violation of

human dignity but also an affront to the

glory of man’s Creator. But just as social

injustice is an affront to God, so is per-

sonal moral laxity. But those who ignore

God’s sternness often ignore issues of

personal morality because they consider

something sinful only if it clearly hurts a

fellow human being.

Evangelicals today do not generally re-

ject the doctrine of God’s sternness and

its corresponding doctrine of eternal

punishment. But they neglect io mention

it in their preaching and teaching. Ser-

mons on texts like Hebrews 12:28 and 29

(“Let us . . . worship God acceptably with

reverence and awe, for our God is a con-

suming fire”) are considered quite inap-

propriate to a contemporary audience.

However, we assume that our congrega-

tions know about and accept these doc-

trines. But because they are unpleasant to

talk about we don’t preach and teach

about them.

(continued on page 21)

Do we evangelicals preach much
today about the nature of lostness,

about what it means to be

separate from Christ . . . without hope
and without God in the world.
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THE UNIVERSAL MEDIUM:
Radio’s Special Role
in Worid Evangeiism

by Phill Butler

I
n the steaming heat of Manila, a shop-

keeper has the radio on above the noise

of his customers. Out of the speaker comes

the sound of Far East Broadcasting

Company’s station, DZAS, proclaiming

Christ. Late at night in Northern Europe, a

lonely woman turns on the radio to hear

the sounds of hope of the Gospel coming

from Trans World Radio in Monte Carlo.

Friday night, high in the Atlas moun-
tains of Morocco, Muslim Berber vil-

lagers, eager to hear almost anything in

their own language, gather around their

radio in order to listen to a brief, fifteen

minute evangelistic program. In a remote,

windswept Chinese city on the edge of the

Gobi desert a small group of believers,

several of them recent converts, quietly

gather to listen to Bible study coming by

shortwave broadcast from the island of

Saipan in the western Pacific Ocean.

Deep in the jungles of a South Ameri-

can country a mother hears of a simple

way to save the life of her child who is

dying of dehydration — the news comes in

a Christian radio program dealing with

health from HCJB in Quito, Ecuador.

These incidents and quite literally

thousands of others like them illustrate the

vast geographical reach and diversity of

audience that gathers each day for

Christian radio programs.

The Universal Medium
Most international communications

specialists agree that radio is the world’s

dominant communications medium. The
high cost and urban concentration of tele-

vision limit its audience. Literature, has

more limited circulation than radio.

And, the same experts suggest that

despite rapid advances in other media.

radio will continue to dominate the world

communications picture until well after

the year 2000.

Specialists point out that with the tran-

sistor, a communication revolution was

born. Recent advances in integrated

circuits have turned what once would have

been very expensive and complex receivers

into small, highly portable units that can

be taken everywhere.

The Church Quick To Be Involved

As early as the 1920s, Christian leaders

were quick to see the potential of radio for

evangelism. In many countries, pastors

and evangelists went “on the air” to

proclaim the Good News of Christ’s love.

Initially the Church’s involvement was

limited to domestic broadcasting. But in

the 1930s pioneer missionary radio

station, HCJB, began broadcasting from

Quito, Ecuador to an audience well

outside the borders of Ecuador. And with

the advent of HCJB, others were inspired

to develop similar ministries elsewhere in

the world.

Present Service Is Rather Impressive

Assessing the scope of evangelism by

radio, leaves one with a remarkable picture

of development since the pioneering days

of the 1930s.

According to a recently concluded study

by Francis Gray, Chairman of the com-
mittee for Radio In Church Planting and
Evangelism (RICE)', the major inter-

national Christian transmitting groups are

broadcasting 9,198 program hours per

week, in 193 languages from locations in

the Europe, Sri Lanka, Swaziland, Sey-

chelles, Liberia, Ecuador, Alaska, Califor-

nia, the island of Guam, Saipan, Bonaire,

and Aruba, Korea, and the Philippines.

A Large Task Yet To Be Done
However the RICE study shows that

there are still approximately 170 languages

with no Christian service whatsoever!

Frequently the groups with the least

radio service are also those groups that are

the least evangelized.

Radio Groups Coming Together For

Evangelism

In 1986 in an initiative called “The
World By 2000”, several of the larger

international missionary broadcasting

agencies came together to evaluate what

could be done to make the Gospel

available in every major language of the

world.

The group has completed preliminary

engineering studies and found that the

bulk of the world’s language groups can be

reached with present transmitter facilities.

However, the major challenge is in

programming — finding personnel and

finance to develop programs in the huge

number of languages not yet served.

Churches Planted Through Radio

While most broadcasters agree it is best

to have personal contact on the ground to

back up radio programs, there are indica-

tions that radio has been a primary factor

in church growth in such countries as

China, India, Vietnam, Cambodia, the

Philippines, areas of Mexico, Latin

America and Africa.

Elsewhere, radio is supporting the local

Church in its efforts in evangelism. In both
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the Soviet Union and China,special radio

broadcasts are released each day specifi-

cally to instruct pastors, in the basics of the

Christian faith.

Encouraging Others to Strategic Use of

Radio

Asssociated with the Lausanne Com-
mittee, the RICE project is specifically

seeking to encourage mission and church

agencies to consider more active use of

radio in evangelism strategies — especially

among language groups that are presently

unreached and is also researching cases

where radio has been involved in helping

plant churches.

It is acknowledged that radio is most

effective when linked with other commu-
nication channels such as correspondence,

literature, Bible correspondence courses,

and personal contact and follow up. Spe-

cifically seeking to encourage the use of

radio in this way is Interdev".

Access To The Unreached A problem And
Radio’s Importance

It is estimated that over 80% of the

world’s unreached language groups are in

Marxist-Socialist, Hindu, or Islamic set-

tings; areas where traditional missionaries

cannot go.

Radio’s ability to transcend political

and geographical barriers make it an

essential element in any strategy for the

unreached.

Radio’s Strengths and Weaknesses

Radio has shown itself a powerful tool

in communications strategies worldwide.

It is immediate, flexible, covers large

geographical areas at comparatively low

cost, and allows for very imaginative

content — Radio has been proven to be

valuable in education.

Studies suggest radio is generally best at

the “sowing and watering” end of the evan-

gelism process. “Reaping”, or the final

steps in decision making, is usually most

likely to occur as a result of personal

contact and individual relationships.

Radio does not do well with in-depth,

detailed material. And, it finds it difficult

to establish two-way communications with

its listeners.

A further weakness is it’s lack of specific

basis in or connection with local churches.

Pastors and evangelists frequently are too

busy to work with broadcasters to find

practical ways of capitalizing on radio’s

power to reach out to large, new segments

of society.

Despite these problems, increasingly,

evangelicals around the world seem to be

realizing in a new way the power and
potential of radio for evangelism.

It does seem that if the Church is to take

evangelism among the “unreached”

seriously, then a much more active use of

radio must emerge. More partnerships

must be linked between broadcasters and

churches, missions, and other evangelical

groups. Major efforts must be given over

to location and training of personnel,

particularly in the many unserved lan-

guage groups. And, financial resources

will have to be allocated at new levels to

provide transmission facilities as more and

more hours of service are required with the

expanding range of languages broadcast.

It is a day of opportunity but also a day
of enormous challenge for the Church as

she considers the most effective use of

broadcasting for evangelism.

‘For information: Francis Gray, RICE,
PO Box 1, Valenzuela, Metro Manila,

Philippines

'For information; Interdev, PO Box
45777, Seattle, WA 98145, USA

(The writer is the director of Interdev.)

Rediscovering
the Doctrine
of Lostness
(continuedfrom page 19)

If one generation of evangelicals

neglects these doctrines, it is quite likely

that the next generation will reject it.

People will grow up without the severe

side of the gospel as part of their

worldview. Our worldview consists of

those inner factors which influence the

way we think and act. It is something

which we acquire from the primary in-

fluences upon our lives. If we do not

preach and teach the severe side of the

gospel it will not be one of the primary

worldview-influencing factors upon the

lives of the next generation of Christians.

On the other hand the society in which

we live is doing all it can do deny the reali-

ty of this severe side of the gospel. It is at-

tempting to tell people that they are

basically good and that they have it with-

in themselves to become fully what they

were meant to be. We should not be sur-

prised if, fostered by our neglect of the

severe side, a new generation of Chris-

tians arises which has no belief in God’s

wrath and eternal punishment.

This then is call for a steady diet of

both God’s kindness and sternness in our

preaching and teaching.

(A talk given to the Lausanne

Committee Meeting at Callaway Gardens,

January 1987. To be continued in the next

issue.)

(The writer is the National Director of
Youthfor Christ in SriLanka andauthor of
“A Christian’s Attitude Toward World

Religions” — Wheatorv Tyndale House,

1987).
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UPDATE

M uch research has been done

in recent years in the West to

understand and promote church growth.

Why do churches grow, and what are the

best means to win converts? Which people

groups are unreached and how can they be

effectively evangelised? China, although

containing nearly a quarter of the world’s

population, has not figured prominently in

church growth research. One reason has

been the lack of accurate statistics. No one

knows for sure even how many Christians

there are in China. Estimates vary from the

figure of “3 to 4 million” put out by

government and Three Self sources to the

staggering figure of “over one hundred

million” by a former house-church leader

now living abroad. In the welter of stories

and testimonies coming from China it is

hard to distinguish sober fact from pious

fiction.

Yet does this mean that all attempts to

evaluate church growth in China are

doomed to failure? Surely not. There is

enough hard evidence from both Three Self

and house-church sources to prove without

any doubt that the church in many areas of

China has enjoyed spectacular growth. At

the provincial level many pastors and Three

Self leaders are now giving estimates of the

number of Christians — and in most cases

freely stating that the church has grown

greatly in recent years. For instance. Three

Self sources in Henan and Zhejiang state

that there are 700,000 Christians in each

province — as many as in the whole of

China prior to 1949! Even these figures may
be too low because they may not include

unbaptised Christians or those who attend

independent house-churches, let alone

“secret believers”. Nevertheless they tally

with information from house-church

sources that both provinces have seen

spectacular church growth. Even the

official press has noted the growth of the

rural church in Henan and stated (dis-

approvingly) that one reason for this

growth has been the peasants’ faith in the

healing power of Jesus. As a result the

number of Christians in one county grew

from 3,000 to 10,000. (China Daily 4

September 1984).

In Anhui, according to a recent house-

church report the number of Christians in

one county grew from only 8 in 1982 to over

1 ,000 last year; in another county in Anhui

the Christians multiplied from 4 in 1980 to

200 in 1986. Many other provinces have

seen similar growth, such as Yunnan and

Xinjiang. In Yunnan the Gospel has

spread widely among the Lisu, Miao, Yi

Jingpo, Wa and other minority peoples.
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